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INTRODUCTION 


IN the transition from karman to jnana, upa- 
sana occupies an intermediate position and 
function. In the Brahmana-s and Aranyaka-s, 
including the earlier parts of the major Upani- 
sad-s themselves, esoteric or symbolic orienta- 
tion is given to sacrificial and other ritual acts, 
so that these, instead of being actually per- 
formed, become objects of contemplation, 
dhyana or upāsanā; e.g. uktha, ašvamedha, udgitha. 
We are also often told that he attains the 
results, who performs the act, as also he who 
knows it in this manner, ya u cainam evam veda. 
Šamkara says that such is man's habitual 
preoccupation with action that it is difficult to 
get away from it and hence the upāsanā-s or 
meditations on aspects of these acts in a higher 
significance, to be mentally dwelt upon, form 
one way of slowly abstracting oneself from 
them: da garam tdada FRG ST US 
Z: asand sd rf PANATA qTq2r<rsqqra=Taq=Terq |! 


1 Chāndogyabhāsya, Introduction. 
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Med g Perea ected AA 
dwenqemntsqerni HIST AIA zu FAAA- 
"Hg WIAA | VANS FACTS AT 
amegi: |! 

Thus of the various kinds of upāsanā-s, a 
beginning is made with those associated with 
certain ritual acts (angavabaddha-s as they are 
therefore called), and gradually other forms, 
removed more and more from acts and taking 
other personal or divine symbolic supports 
(ālambana-s) of an increasingly refined cr 
abstract nature are inculcated: aaar ammi 
WHA Tea Went a Teas waar. . . as Sam- 
kara says in his Chandogyabhasya (VII. 1). 

A considerable portion of the major Upani- 
sad-s is devoted to these updsana-s or medita- 
tive exercises which are otherwise called 
Vidyā-s. In fact, the name ‘secret instruc- 
tions’, (guhya adesah) in Chandog ya III. 5. 1, is 
interpreted by Samkara as referring to these 
practical exercises of meditation: upāsanām 
karmanga-visayani, and in Brhadaranyaka II. 4. 10, 
the name Upanisad itself is interpreted by 
Samkara as applying to these upāsanā-s or 


1 Anandagiri on the above. 
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Vidya-s.1 The three important Upanisad-s, 
the Chandog ya, the Brhadaranyaka and the Tatt- 
tiriya, describe a good number of these, and 
considerable attention is devoted to them in 
the Vedānta-sūtra-s also, ch. I, and parti- 
cularly ch. III. 3. Just as in the case of 
the Vedic rites, srautakarman, a whole body of 
works called Kalpasütra-s were composed to 
give practical guidance, even so, in the case 
of the Jnanakanda too, there were texts setting 
forth the *do-how', zti-kartavyata, of these 
upāsanā-s or Vidyà-s. In respect of the veda- 
vrata called Sirovrata of the Atharvan-s which 
was an accessory of the study of their Veda, 
the Vedānta-sūtra-s themselves say that there 
existed a text called Samācāra which set forth 
the details of the vrata.* On the existence 
once of similar Kalpa-texts for upasana, asso- 
ciated with divine and sage authors, Brahma, 
Vasistha, etc., we have the statements of 
Vidyāraņya in his Pafcadasi and Appayya 
Diksita in his S?ddhāntalesasamgraha. 
1 upanisadah * priyam ity etad upāsīta * ityadyah. 


2111. 3. 3, samācāre, on which Samkara says, vedavrato- 
padesapare granthe. 
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The Pancadasi says that all upāsanā-s of 
Brahman are eventually fruitful on the analogy 
and theory of Samvadi-bhrama (IX. 13) and 
mentions that like the Kalpasütra-s relating to 
karman, there were also Arsagrantha-s which set 
forth the actual method of doing the different 
upasana-s and that one took one’s Guru's help 
to know the anusthana of upasana-s (IX. 26-8). 

sgeanan àg TATA | 

areata aged Tt: ıı (IX. 28) 
On which Rāmakrsņa says: wma aga- 
BIF SUTAMA aia: The Siddhantalesa- 
samgraha 1 says: 

amaai aasa RA 
Ai AATJE AA NANAREN ARRI 
ansaa aR | FIGS aR A ARA- 
SSK fast ARARA Iprvutsaari 
TASHA PANTARA ANTA HAN; AFIT | 

It is because of this practical aspect and the 
need to know and cultivate them with the 
guidance of a personal Guru that these 
upasana-s or Vidyà-s are referred to with the 
names denoting ‘secrecy’, guhya and upanisad. 


1 Madras University ed., ch. III, p. 95. 
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It is also in connection with this practical 
aspect that the Vidyā-s are discussed in 
Vedānta-sūtra-s III. 3, as to whether by reason 
of mention in different sakha-s, they are to be 
taken by us as different Vidyā-s, whether the 
details relating to the same Vidya as set 
forth in different Upanisad-s are to be brought 
together (gunopasamhara) as part of a single 
upāsanā and whether, in practising these, one 
should resort to several (samuccaya) or the one 
of his choice (vikalpa). According to the 
early Vedāntin-s and the old school of Advai- 
tin-s like Mandana, these updsana-s had a 
definite place and purpose in rendering 
knowledge of Brahman obtained from texts 
which is but mediate ( faroksa) into one of 
immediate realization (aparoksanubhava) : Sala, 
uf Aah TARA IARAA | 1 

According to Samkara and his followers, 
the upāsanā-s and Vidyà-s are mostly related to 


1 Brahmasiddhi IV, p. 159. apa amaaa: — 


Sankhapāņi on the above; Madras Govt. Oriental 
MSS. Library ed., p. 300. See also Pajicadasi, IX. 14: 


AACA] nere SHAH | 
TAAT TATANAN || 
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Saguna Brahman. Among the Vidya-s, a dis- 
tinction had always been made from the begin- 
ning, and the Sütra-s themselves refer to those 
that are related and are accessory to certain 
ritual acts, karmangavabaddha (III. 3. 55). In 
the case of several Vidyā-s, kāmya-phala-s or 
specific fruits of a lower nature are mentioned 
and as stated in Sūtra III. 3. 60, cumulative 
cultivation could be resorted to in respect of 
these kdmya Vidyā-s. In his introductory re- 
marks in the Sitrabhasya III. 3, Samkara says 
that from the point of view of the fruit, the 
Vidyā-s, like karman, fall into those having drsta- 
phala and those having adrsta-phala; and there 
are alsosome which are more purposeful in that 
they gradually lead to Release, krama-mukti, by 
producing in course of time Right Knowledge. 
RAI A Beal CLS aeons g sad; PAARA- 
GA A PMA SAAT 1 

Earlier, in his introductory bhds ya on I. 1.12, 
he says: q Farag AAT Sora stzg<aralfa, Alay 
PIAA, TIARA ATIS i 

In the Upanisad-bhasya-s where these 
Vidyā-s have to be directly dealt with, Šam- 
kara says: aaraa: ANARA arearatfa AT TATA 
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aegis FAM Ag PA- 
aiio a |1 

TAMA A SAAT SZ AA TAGAT AÀ | RA- 
afr TATAHAN ° eheu oT: ° 
AAA semen = uper | 

TFI TATA TETUAH Aka 
SANTANA ASAI Baa f Tata | 2 

The name Vidya is used in the highest 
sense of Brahman-realization also. Even so 
the word “upas” is also used in the Upanisad-s 
not infrequently with reference to the Brahman 
itself. Hence it would be necessary to under- 
stand precisely the significance and scope of 
upasanà and Vidya as they are used in the 
present enquiry. As already remarked, upā- 
sana occupies an intermediate position between 
karman and jūāna, and it plays the role 
of a bridge or a golden link as it were bet- 
ween the two. In Satra III. 3. 42, Samkara 
stresses the side which faces karman: zat 
farmer! Interpreting adhydana in the same 
context ? Samkara says that the meditation 

1 Br. Up. Bhā., V. 1. 

* Cha. Up. Bhà., I. 1, beginning. 

3 III. 3. 14. 
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involved is the forerunner of knowledge, 

grezna R ararmagagd. At the opening 
of his Chandog ya-bhasya he tackles this question 

expressly and clarifies the exact nature of 
upasana and jūāna, and the elements of simi- 

larity and difference between the two: Both 

are ‘upanisad’ and “rahasya?” and both relate 

to the activity of the mind. The difference is 

that jūāna or Knowledge of the Absolute re- 

sults in the falling of the illusory and superim- 

posed notion of action, etc. on pure unqualified 

Atman, but upasana is the taking by the mind 

of a particular object or support and deve- 

loping a concentrated and continuous thought 
of it, without allowing the intervention of any 

notion other than that: 

KAT adgfaamiraa azza ATZĪTA 
TAA arema R rata RAAT- 
IAAI A AÀ? SAANA FAAA RASAN- 
Raa FIRER ra faster PATAKA, WT- 
SAT TANTA Tai: TAAT | 
aqai g aaan AAAA deal TAMAT 
sara aean aR AA rata; |! 


1 Cha. Up. Bhā., I. 1. 
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Strictly speaking upasana could refer only to 
the Saguna Brahman, as the characterization 
of them as mano-vydpara-s distinguishes them 
from jūāna as such." Says Ramatirtha on 
the Vedāntasāra:? sargami alas Sadha, MARAN- 
qme | Parakan «gU! Vidyāraņya 
expresses the difference between the two with 
a different phraseology, ñana being vastu-tantra 
and upāsanā, kartr-tantra: 


TAA: FH zf gA > | 
RIAA Wald: mde, |! 3 


However by reason of leading gradually to 
Brahman-realization, the updsand-s are also 
referred to as Brahmavidyā-s.* Samyagdarsana 
is given as the end of adhyana (III. 3. 14). 
Rāmānuja shows that the Upanisad itself 


1 In fact taking the extreme standpoint, the Sūtasamhitā, 
in the Brahma-gila section giving a succinct exposition 
of the chief Upanisad-s, places all Vidya-s on the 
side of samsara and gives actual knowledge of Atman 
alone as capable of liberating. IV. 5. 189. 

2 Nirnaya Sagar Press ed., p. 73. 

3 Pajicadasi, IX. 74. 


4 Samkara on III. 3. 23, aea ATAA safar: | 
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describes Madhu-vidyā as Brahma-vidyā: 4 
gara ANI da ayer s=arfarerarz | 

As referring to the realization of the Sup- 
reme according to the Saguņa-Brahmavādin-s, 
there will be no difficulty in explaining the 
name Brahma-vidyā as applying to the Vidyā-s 
or upāsanā-s. Upāsanā is distinguished into 
pratika-updsana and ahamgraha-upasana, the for- 
mer using symbols which one contemplates 
with the idea of the Supreme (Brakma-drsti) ° 
and the latter being subjective and some- 
times using qualities like satyakāma (saguņa) 
and sometimes not (nirguna). The Brahman 
is taught in the Upanisad-s in both these 


The Yogayajiavalkya (TSS 134), in ch. 9 
dealing with dhyana, says that dhyana or medita- 
tion is of two main kinds, saguna and nirguna; 
of the saguna, which is of many varieties, 
five set forth in the Veda-s are the foremost 


1 Vedantasara, I. 3. 32. 
2See Sribhdsya on IV. 1. 4: yaaa R ara ersrerfor 


3 I. 1. 12, Samkara. 
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and three of those five are the most important.. 
The nirguna is of only one kind. 


AAMAS Ta Aa HG | 

amii rao ga BIT AeA: VIA lI 

qaranti GEIRE ITEIG] ANA: | 

ug JEA: Lada fé fnm ú 2-3 n 
After describing the nirguna-dhyana in a num- 
ber of verses (5-9), the Zogayajnavalkya 
describes the five chief saguna-dhyana-s referred 
to, namely, meditating on the Supreme Being in 
the lotus or ether of the heart, the Vaiśvānara, 
the Adityamandala, Bha and Paryanka Vidyā-s 
(10-39). In all these cases, the meditation 
should take the form of so’ham atma, so? ham 
eva, so? ham asmi and so on. This class is there- 
fore called ahamgrahopasanà. For a general 
account of symbolic representations of Brah- 
man and upāsanā through such representations, 
one may refer to Deussen, The Philosophy of the 
Upanisad-s, I. 2. 4-8 and I. 3. 

From the texts and interpretations it would 

appear that among the external upasana-s, that 
based on Gayatri ranks very high? and the 


1 Ch. Up. Bhā., III. 12. 1. 
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one based on Om (Pranava) partakes of both 
the saguna and nirguna characters; for the 
Pranava, besides being a pratika, is also the 
most intimate name of the Brahman. 


Medang anana | Afandi aas AN 
ARSH | TAA asear Ada, AANA Za SR: | 
diese AI ayaa SA AETA Supp | 
aM APRs RAHA: Nats Sera | usb aA ARA 
= garaam agate Tala TAA || 1 

anf gaara sem Ākganamai gm: | aq OUS 
uluh R ada) du fanaa IARAA ahaa 
= | ARA gar frvarakda seer ugalgnislā zu 
ufģausa:. .. |* 

ASK US | 8 WEHEDSNHS | daha | * 

In ch. III, book 3, and elsewhere too, (I. 3), 
the Vedānta-sūtra-s expressly name some of the 

1jbid., I. 1. 

2 Br. Up. Bhā., V. 1. 

3 Man. Up. Bhā., I. 1. cf. also Paūcadaši, IX. 147-8: 

TANARA: rai fam us Sau: | 

RAGIN Ae ATTA R || 

RIAA ASI gara: | 
In IX. 63. Vidyāraņya takes the Praņavopāsanā 
taught in Māņdūkya, etc., as Nirguņopāsanā: 


atgsarāt = ada fraser |i 
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Vidyā-s. Samkara’s commentary on the Sūtra-s 
mentions many of them; other Bhāsyakāra-s 
too mention several Vidyā-s by name. From 
all these it is possible to make a list of the 
Vidyā-s. The earliest publication to give a 
list of these Vidyā-s is the Telugu edition of 
the Srībhāsya of Rāmānuja.* Alkondavilli 
Govindacharya then gave a list of thirty-two 
Vidyā-s in his English translation of Rāmā- 
nuja's Gitābhāsya, ch. III. Little interest was 
evinced by the old Vedānta writers, the com- 
mentators or the authors of Prakarana-s, in 
the Vidyā-s themselves, apart from the doctri- 
nal dialectics related to them, the exception 
being the comparatively late Paramasivendra 
Sarasvati who wrote a work on the 
Daharavidyā called the Dahara-vidya-prakasika.* 


1 Sec Sariraka-adhikarana-ratnamala of Mm. Kapistha- 
lam Desikacharya, ed. by A. Srinivasaraghavan, 1938. 
Index No. 7 here, pp. 67 ff., gives thirty-two Vidyā-s 
and on p. 74 are added ten Kāmya Vidya-s and three 
Drsti Vidya-s. 

2 Balamanorama Press, Mylapore, Madras, 1937. 

This exception is perhaps due to the fact that Dahara- 
vidya, assimilated very much to itself by Saivism, looms 
large in South India where the great temple of Nataraja 

2 
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Reference has already been made to the treat- 
ment of these under Dhyana in the Yogayajiia- 
valkya. The Sivagità? has some notable lines 
on the updsana-s or Vidyā-s (VII. 9-16). It 
classifies these into four kinds, accordingly as 
they involve sampad in which a lesser thing is 
meditated as a greater one by guna-yoga, aropa 
in which an element (arga) of a vidhi is medi- 
tated as another related to it as in Udgitha, 
adhyāsa which is an aropa or superimposition of 
an unrelated concept, and samvarga in which 
an activity (Ariyd-yoga) is the basis as in CA. 
Up., IV. 37.2 All these, the Sivagītā says, are 
external (bahya-) upasana-s, whereas it is 
internal (antar-) upasana to meditate oneself as 
a particular deity. 
at Dabhrasabhà or Chidambaram, the Ākāša-ksetra, has 
been adored as the symbolization of the Dahara-vidya. 

1 Attention to the treatment of the updsand varieties 
in this text is drawn by Dr. Govindagopal Mukho- 
padhyaya in his Studies in the Upanisads. 

2 What is to be contemplated here and what makes 
Samvarga a Vidya is the quality of effecting a merger 
of all other things in oneself: 


Samaq dai: | . . . SAAN zn vēri 
ata; || (Samkara) 
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SUTAMA AR: URBI: | 
aag- i-a Alt asti: || 
ATT aaa MMe Arar | 
aad à aa Za TARA: II 
faramrer Aea arad: RAAT: | 
ASMA ATMA Ace: || 

arūdt sagan 4 Sa a: | 
Amadu; 8 Sam: II 
PRATAMA TAAT sad | 
ded: nep warm || 
ST TSA Tara ZIARAN | 
AGITA T: TATA ; defe: Wu: I| 1 


Reference was made at the beginning to the 
Upasana-kalpa-s which once existed. Were any 
of these available, we could know more of the 
practical details of the actual upāsanā in each, 
case. It is clear from some of the authorities ` 
now available that each uģāsanā included a: 
Mantra to be repeated in japa; in fact, the name 
Vidya is used for such Mantra-s. In his bhas ya 
on Vedānta-sūtra-s, YII. 3. 25, Šamkara says: 
ca saa ARRAT: ‘A: ma ....1” At the end 
of the Chandog ya,? we have the Mantra zara gas 


1 N, S. Press ed., 1929. 
2 VIII. 13. 1. 
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ma, etc. which Samkara explains as intended 
for japa or dhyana and which Anandagiri 
more specifically introduces as the Mantra 
pertaining to the Dahara-vidyā, zarar RAMI: 
Raya, etc. Paramasivendra definitely gives 
this as the Dahara-vidyamantra.! 

From what has been said above, it will be 
seen that the study of Vidyā-s is most interest- 
ing and valuable from the point of view of the 
practical side of the teachings of the Upani- 
sad-s. Unfortunately the subject has not 
attracted the attention it deserves even from 
modern scholars. In his book, The Mystic 
Philosophy of the Upanisads, Sris Chandra Sen 
devotes some attention to them and gives 
a list of eleven Vidyā-s.* Quite recently, 
Dr. Govindagopal Mukhopadhyaya, in his 
thesis, Studies in the Upanisads, has devoted 
some attention to this subject of upasana and 
the Vidy&-s in the Upanisad-s. The only 

1 Balamanorama ed., p. 62. 

? Lucknow, 1937 ed., pp. 122-9. 

3 Calcutta Sanskrit College Research Series IX, 1960, 
pp. 188-222. See also the Prolegomena here, especially 


pp. 41-2, where he gives a list of seventeen Vidyā-s 
a few of which appear under new names. 
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modern work solely devoted to the elu- 
cidation of the Vidyā-s is the one that 
is presented in the following pages. No 
apology is therefore needed for bringing out a 
reprint of K. Narayanaswami Aiyar's book 
The Thirty-two Vidyā-s, which has long been 
out of print. 

There are some differences in the lists of the 
Vidyā-s that have been, as mentioned above, 
presented by different authors. Obviously, the 
different schools had their own views in 
this respect also. , Apart from the additional 
Udgitha and Purusa, noticed by Narayana- 
swami Aiyar, Samkara mentions! also the 
Sodašakalā and Satya, two Vidyā-s which 
are not included in the lists mentioned above 
nor noted by Narayanaswami Aiyar. The 
Brh. Up. texts ai aa, «meer a MRA, etc., 
form the basis of a Satya-vidya: um R xi 
aaa aftšanara rh 12 There are no precise 
criteria to determine what exactly constitutes 


lOn Vedānta-sūtra-s, III. 3. 23, afa R «za aada- 


Pangan sift xz ARAM: NEAT, TANT | 
2 ibid., III. 3. 20. 
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a Vidya proper. Sometimes the name vidyà 
goes down to lesser material, and sometimes 
it soars up so as to refer to actual descriptions 
of the Brahman itself (c.g., Īsā, Sad), thus 
bearing similarity to the term yoga as it appears 
in the titles of the different chapters of the 
Bhagavad-gīlā.” The same Vidya, as pointedly 
discussed in Vedānta-sūtra-s III. 3, occurs with 
slight difference of name and details in 
different texts or parts of texts; some take 
their name from the alambana or specific object 
or symbol used for the contemplation, some 
the place or divine being within which the 
upasaka is asked to direct his contemplation,* 
some the person figuring in the teaching, 
some the mode of contemplation and so on. 


1 Sris Chandra Sen gives even falivam asi, the 
mahāvākya, as the basis of a Vidya called after that 
vakya. 

2For such an utmost extension of Vidya and 
exposition of it on that basis, see the article “ Purana 
Vidya’ in Purana, I. 1, July 1959, pp. 89-100. 

3 Šamkara, I. 1. 24: «dem zer; SAAT: IA- 
Amaha a fazaa p... dur R arā cur eu zr 


WVAAAIaASa SUA WAT | 
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The publication of this book again will, it 
is hoped, prove an incentive to some scholar 
to prepare a comprehensive study of all the 
Vidyā-s. 


V. RAGHAVAN 
University of Madras, 


Madras, 30 - 6 -1962 





FOREWORD 


THE subject of this work is rather a very 
difficult and abstruse one. Only those that 
have theoretically at least grasped the princi- 
ples of the higher Yoga can follow the teach- 
ings contained in it, for which purpose, the 
book I have recently published called Yoga: 
Lower and Higher wil be greatly serviceabie. 
Especially when the higher Yoga therem is 
grasped, it will be easy to follow the trend of 
ideas herein. 

The word vidyā does not signify, * as 
stated at the beginning of this book, mere 
knowledge but different kinds of meditations 
which conduce to the getting of knowledge 
and other results. These Vidya-s are based 
upon the authority of the major or the twelve 
Upanisad-s amplified in the minor ones. Of 
them, it is the Gāyatrī-vidyā that is the most 
important. It forms the key by which we 
are enabled to unlock the mysteries contained 
in the other Vidya-s. And it is upon it that 
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the Upanisad-s throw more light. To me, 
it is the one Vidyā that has been of immense 
benefit. i 

I do not think that I have done (ull 
justice to the subject. Nay it is not possi- 
ble. Only an occultist who has his Divine 
Vision opened to the higher states can do 
justice to it. In the hope that some person 
here or there who is practising the lower Yoga 
may be induced to practise the higher or that 
one going into the higher Yoga may find 
herein some practical suggestions, I place this 
book before the public. 


June 1916 K. NARAYANASWAMI AIYAR 
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VIDYA-S 


In the Major, or the twelve, Upanisad-s, as well 
as in the Vedānta-sūtra-s, there occur what are called, 
Vidyā-s. The Upanisad-s make mention of them 
in different places, while in the latter, Adhyaya III, 
Pada 3 takes them up together and discusses them: 
what they are, what they tend to, and whether 
they should be taken up for meditation together 
or separatcly, and so on. If we go into them, we 
find they are different kinds of meditation. But 
the word vidya means ‘ knowledge’, coming as it 
does from the root vid, ‘to know’. Why should 
the word vidya, meaning ‘knowledge’, be applied 
to meditation? In his commentary on the Vedānta- 
sūtra III. 3. 14, Sri Samkara says thus: adhyana- 
purvakaya samyagdaršanāye "ti ‘For the purpose of 
samyag-daršana which has dhyana for its antecedent.’ 
Again in III. 3. 59 of the same work, the great 
commentator says: ¿sam phalam upasyavisayasaksat- 
karanam “The fruit is sāksātkaraņa (immediate per- 
ception) of updsya (worshipped object)’. In the 
above two quotations, two words are used on 
either side. We have to understand them. The 
first pair is Dhyana and Upāsanā. Dhyana is, we 
know, meditation. Technically it is the second of 
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the three stages of mind-control. But the word 
upasana is generally applied to a long continued 
meditation; it comes from the roots: upa ‘ near’ and 
ās, ‘to sit’. Hence it enables one to wait upon the 
object of meditation. The word upāsī is therefore 
applied to one who has undergone a long course of 
meditation and who is therefore able to be near to 
his Ista-devata or other object of meditation. The 
other two pairs that express the results of meditation 
are Samyag-daršana and Sāksātkaraņa. Samyag- 
daršana is literally * well-seeing' or true vision, 
while the latter word means face-to-faceness, or 
even identity, according to the Advaitic view. Thus 
ordinary meditation upon any object makes the 
meditator have more and more knowledge of the 
object meditated upon, while, in its latest phase, the 
final result brings about the face-to-faceness of 
such an object. In the first case, the knowledge 
comes upon us gradually and completely, but we 
do not know wherefrom. Then it is Paroksa or 
indirect. In the second case, we see directly the 
object, and hence Aparoksa, or direct knowledge, 
is obtained. As knowledge, direct and indircct, 
is the result of such meditations, the word vidya 
is applied to the subject on hand. 

But then do not all kinds of meditations produce 
knowledge? Why not call them all Vidya-s? No. 
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It is only some kinds of meditations that are here 
classed under the category of Vidyā-s. What 
they are, we shall proceed to state. In Hinduism, 
as in other religions, the one summum bonum of man 
is God. As all meditations are only means to reach 
God, we shall have to consider the different phases 
of God-manifestation, in order to understand the 
present question. The Vedānta-sūtra-s take up the 
three broad distinctions of Nirguna, Saguna and 
Pratika (Pratima being included in the last), or the 
unconditioned, the conditioned, and images 
(symbolic or otherwise). As regards the first, no 
meditation by itself will enable us to reach 
It. Going and coming are predicable of condition- 
ed states only. In the case of the unconditioned, 
we are It. Only the veils have to be removed to 
realize It. It being above thought, our meditation, 
being but mental, will not by itself enable us to 
reach It. As Samkara says under III. 3. 30: 
AA cp AAA SAMA: FA STAT SURIUISTHISSIT- 
dift | ° If we want to reach some village, we have to 
proceed ona path leading thither: but no moving on 
a path is required when we wish to attain freedom 
from sickness. Just as a medical doctor has to step 
in in order to remove the disease, so also the divine 
Doctor who has realized the Absolute-has to step in, 
when the disciple is ready to remove the disease of 
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maya afflicting his soul. It is only in other cases 
that action of any kind is required to reach the goal. 

As regards image worship, the two words used in 
Samskrit are Pratima and Pratika. The former 
stands for ordinary images: the latter for symbolic 
images. Regarding the latter, there are two 
Sūtra-s, the 4th and the 5th in Adhyaya IV, 
Pada 1 of the Vedānta-sūtra-s: 


+ adhe afe 4: || v (| AE || I 


Both when translated, according to Thibaut, with 
the ellipses supplied, run thus: * Not in the Symbol 
(is the Self to be contemplated): for he (the medi- 
tating person may) not (view symbols as being the 
Self)? ‘A contemplation of Brahman (is to be 
superinduced on symbols of Brahman) on account 
of the exaltation (thereby bestowed on symbols).” 
In the second of the above Sütra-s, brahma-drsti is 
translated as a contemplation on Brahman. We 
have not to degrade God to symbols, but to cxalt 
symbols to God. The ideas in the Suwtra-bhasya 
may be put thus: In worldly matters, if we should 
regard a master as a servant, we degrade him. On 
the contrary, we elevate the servant by applying to 
him the name of the master for whom he works. 
Similarly we have to treat the symbolic images by 
rising from the image to the higher. But then what 
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is the difference between Pratika worship and 
Vidyā-s? There is what is called Āditya-vidyā and 
there is also Āditya-upāsanā. In the ordinary 
Āditya-upāsanā, the devotce takes up the ordinary 
form of the sun that he sees through the physical 
eyes, and meditates upon it. But in the Aditya- 
vidya treated of in the Chdndogya Upanisad, I. 6. 6, 
the meditation is on the golden Purusa within the 
sun, having golden whiskers, nails, etc., and being 
of a golden colour from head to foot. From 
this, it is clear that the meditation in the latter 
case is internal and called Ahamgraha-upasana, 
since it is associated with Aham, or I; and that 
in the former casc it is external and called Pratika- 
upasana. 

Then there is another Sitra in the Vedānta-sūtra-s 
where an important hint is given to us as to the 
stage which those reach that are Pratika-wor- 
shippers. Adhyaya IV, Pada 3, Sūtra 15 says, as 
commented upon, thus: ndtkreraraītiai 1AA- 
TANNA eret... pap R sara: G ANAA 
ardtāfāfā faraā “a am md dad wala’ alā 
Qa; | + g ade Aenea AAA | 
‘Excepting those who take their stand on symbol 
(who meditate upon certain things as symbolically 
representing Brahman), that person (who is not a man) 
leads all others who take their stand on the Karya 
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or effected Brahman to the world of Brahman. . . . 
For he whose meditation is fixed on Brahman 
reaches lordship like that of Brahman according to 
the scriptural relation: In whatever form they 
meditate on Him, that they become themselves. 
In the case of symbols, on the other hand, medi- 
tation is not fixed on Brahman, the symbol being 
the chief element in meditation, Here the words 
that have to be noted are: that person who is not 
a man’. In Samskrit it is the Amānava-purusa. 
It is needless to state that the words ‘ effected 
Brahman’ occurring in the above quotation means 
the Saguna Brahman of effects. What does the 
word amdnava-purusa mean? And where does it 
occur? It is Purusa, or Being, who is not a man, who 
is superhuman. It means that that Being does not 
belong to the present manusya or human evolution, 
but to a former. If we go into the context of these 
words, we find: that this Being is a functionary 
appointed to conduct men from a certain stage to 
Saguna Brahman. In order to understand this 
stage, we have to digress a little. We all have 
known of the two paths, Devayana and Pitryana, 
or the Path of Deva-s or light, and the Path of 
Pitr-s or darkness. We learn from the Upanisad-s 
and the Vedānta-sūtra-s, that both paths lead to the 
Candra or moon: the Deva-path leading through 
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the sun to the moon, and the Pitr-path leading 
through Pitr-loka to the moon. In the former 
path, the souls have the option of going still higher 
than the moon or returning to this earth, whereas in 
the latter the souls cannot but return to this earth, 
their Vāsanā-s not having been exhausted. When the 
souls of the right-hand path wish to go higher than 
the moon, it is stated in the Chandogya Upanisad 
that they go from the moon to Vidyut (lightning), 
where the Amanava-purusa comes to conduct 
them still higher, namely to the world of Saguna 
Brahman. 

According to the Theosophical rendering, the 
souls after death go to Devachan, which is in the 
Svarga or mental world. In it, there are sub- 
planes. The moon must therefore be in one of the 
sub-planes of Svarga—which is the fifth sub-plane 
where the Kāraņa-šarīra is, as I have stated in my 
previous writings. Thus it is clear that all worship 
of images, whether it is symbolical or otherwise, 
leads a person to the Ripa planes of Svarga, and 
no further. From there; the Arupa planes of the 
mental world up to Saguna Brahman will have to 
be scaled through the Vidya-s alone. The Vidya-s 
therefore begin where the Pratika worship ends in its 
results. Instead of the Amānava-purusa, a Jivan- 
mukta or a Guru may act. 
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NuMBER OF VIDYA-S 


As regards the number of Vidyā-s, we find that, in 
his translation of Sri Rāmānuja's commentary on 
the Gita, Mr. Govindachariar has disclosed to us 
thirty-two Vidyā-s, and given a list of them with a 
note of the passages in the Upanisad-s. Comparing 
them with the references to the Vidyā-s mentioned 
in his commentary by Sri Samkara, we find two 
Vidyā-s omitted, the Udgitha and Purusa. How- 
ever the list of Vidyā-s given therein is more 
exhaustive, and contains almost all the important 


ones. ‘They are: 


(1) Isvara 

(2) Parama-Purusa 
(3) Sad-vidya 

(4) Anandamaya 
(5) Paramjyoti 

(6) Sandilya 

(7) Paryanka 

(8) Uddalaka 

(9) Aksaraksara 
(10) Bhima 

(11) Gargi Aksara 
(12) Satyakama 
(13) Dahara 

(14) Angusthamatra 
(15) Jyotisām jyoti 
(16) Maitreyī 


(17) Gayatri 

(18) Usasta Kahola 

(19) Antarāditya 

(20) Upakoégala 

(21) Madhu 

(22) Bālāki 

(23) Ākāša 

(24) Prāņa 

(25) Pratardana 

(26) Nāciketa 

(27) Vaišvānara 

(28) Samvarga 

(29) Paficagni 

(30) Aksi 

(31) Bhrgu Vāruņi 

(32) Srīmannyāsa, besides 
Udgītha and Purusa. 
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If we go into the above list, we find that the 
majority of them treat of the Saguna Brahman in 
his different aspects. But there are other Vidya-s 
treating of the different elements, Sun, etc. As 
said before, the Vidyā-s begin with the Karana- 
sarira and go up to Saguna Brahman. It will be 
proved later on in the Gāyatrī-vidyā that in the 
Kāraņa-šarīra, which has its centre in the heart, 
there are these elements, the Sun, etc. Hence 
all the Vidya-s relate directly or indirectly to the 
worship of Saguna Brahman. They make us 
worship the lowcr Brahman directly or through the 
elements, etc., and lead us to it. 


THE FRUITS OF THE VIDYA-S 


The fruits of these Vidyā-s are according to the 
Vedanta-siitra-s three in number. They are, (1) 
Duritaksaya; (2) Ai$varyaprapti; and (3) Krama- 
mukti. The first is the warding off of calamities 
or misfortunes. This is said to be the visible result. 
The more the Vidya is practised, the more the 
warning is given by the Guru or Ista-devata of the 
impending danger. Then comes the invisible result, 
through which a man gains the invisible Aisvarya-s, 
namely, Siddhi-s or occult powers, which render the 
possessor invincible in the outer world. The last 
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is Kramamukti, or release by successive steps. 
This is the one where the Upāsaka becomes gifted 
with perfect knowledge. This occurs when he 
reaches Saguna Brahman Itself. 

Then the discussion begins in the Vedānta-sūtra-s 
as to whether the different Vidya-s can be cumulated 
and meditated upon as one or as many, and so on. 
For this, the reader is asked to turn to the pages of 
the Vedānta-sūtra-s and read Adhyāya III, Pada 3 
as a whole. 

Thus we find from the scriptures that, through the 
practice of the Vidyā-s, we are able to reach the 
Saguna Brahman from the Candra-world, and 
thereby gain its omniscience or perfect knowledge. 
Along with it, the Upasaka is able to be proof 
against all accidents and to develop Siddhi-s, if he 
is so disposed. The primary object of the Vidya-s 
is to attain the Saguna Brahman at present, and 
eventually the Nirguna. The other results, i.e., 
Siddhi-s, etc., may or may not be worked for by 
the disciple. 


GAYATRI-VIDYA 
INTRODUCTION 


Two things have to be clearly borne in mind in the 
Upanisadic instructions. The first is that man 
should not be studied as isolated from the universe. 
As the Upanisad-s put it, the Adhyatmika and the 
Adhidaivika, the microcosmic and macrocosmic 
aspects should both be taken into consideration by a 
. true occultstudent. Should the study go on from the 
standpoint of the segregated unit of man alone, it 
will end in black magic, as Madame H. P. Blavatsky 
put it. Hence the Brkadāraņyaka and Chandog ya 
Upanisad-s—which are the biggest of all and which, 
in my opinion, are veritable forests of occult knowl- 
edge—dwell on these two aspects of Adhyatma 
and Adhidaiva, and correlate man with the 
universe. 

The second point I would put to occult students 
and to Hindus especially, is the doubt which occurs 
to them ever and anon in their study, as it occurred 
at first to me: whether the occult instructions are 
borne out by Hindu literature, or lead us away from 
it into a wilderness. For it should be admitted that 
Hinduism has more of the occult element in it than 
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have other religions. Therefore to the Hindu the 
query often presents itself: “Is there any trace at 
least, of the occult Instructions now given in the 
Hindu writings?’ Even should not such a doubt 
present itself, as it does not to many, I would suggest 
that if Hindu occult students ferret out from their 
religious literature the authorities or passages which 
correspond to occult writings, they would be amply 
rewarded by being vouchsafed more hints on the 
questions before them. They will be able to work 
out the occult Instructions with more of details from 
the hints afforded by the Upanisad-s. Thus practi- 
cally and theoretically more progress is possible for 
the student that works in this manner. 

First let us take up Gayatri as a Mantra. If we 
enter into the field of Mantra-s in Hinduism, 
we find there are many in number that are held very 
sacred, and that have been made the subject of 
initiation by the Guru to his disciple. From time 
immemorial, the ceremony of initiation has been 
going on, so that even in this degraded age of ours, 
the farce has been kept up without the underlying 
reality. Of these Mantra-s, those which are most 
in vogue in the outside world in India are the 
Mantra under consideration, the Paficaksara (five- 
lettered one), and the Astaksara (eight-lettered one). 
The last is the one dedicated to Visnu, and the 
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middle one to Mahadeva. Of these three Mantra-s 
—nay, of all—the Gayatri is reputed to be the 
highest. Manu in his Smrti (ch. r, verse 82) 
says: 


URAC qi, ART AMATA: T <q; | 
MAAR q£ ae Aaaa ARIAT || 

‘ The one-lettered Aksara (syllable) is Param 
Brahma: Pranayama is the supreme Tapas: there is 
no higher (Mantra) than the Gayatri: better than 
taciturnity (or the vow of silence) is Satyam (truth).’ 

Again Manu says that a Dvija should utter the 
Gayatri at least, whether he performs Sandhya or not. 
If we go throughout India, we find that it is the 
Gayatri Mantra that is the universal property of all 
Dvija-s, or twice-born. At the time of the sacred 
ceremony of Upanayana, the investiture of the holy 
thread, corresponding to the First Initiation leading 
to Turiya, the three higher castes should, as a matter 
of course, be initiated into Gayatri; this initiation 
renders them Dvija-s. Whereas they were first 
born into the physical body given to them by their 
parents, they are now born into the second or 
spiritual, imparted to them through the Mantra, by 
„the Guru. But as regards the five-lettered or 
eight-lettered Mantra, it was and is optional with 
them to be initiated into it. "Thercfore'it is clear 
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from both authorities and usage, that Gayatri is the 
highest of all Mantra-s as well as the most universal. 

And why? Since it leads us to Turīya, the highest 
of stages, whereas the other Mantra-s lead us but to 
one or other aspect of the Hindu Trinity—Siva or 
Visnu. Nowadays, people, without understanding 
this highest aspect of the Mantra, degrade it and 
associate it, in meditation, with a form of Sakti, or 
with Visnu or Siva. Not that such a kind of medi- 
tation will have no effect; but it is not the highest 
form ofit. There are some Dhyana-sloka-s picturing 
the Gāyatrī-devatā in a form clad in a white cloth 
and other white things, current in the lips of some 
of our people. Such a description is not to be found 
in any authoritative texts like the Upanisad-s, but 
in some palmyra-leaf manuscripts only. But going 
into the Chandogya Upanisad, we come across Gayatri- 
vidya in Adhyāya III, Khanda 12 which is con- 
cluded in the succeeding Khanda or chapter. If 
the two chapters are carefully studied with Sri 
Samkara’s commentary, a lot of information is 
obtained, which gives us the clue to the greatness 
of the Gayatri, the Mantra being one which should 
not be imparted at this stage to all who are not 
Adhikārin-s, or qualified for it. | 

Meanwhile I may refer readers to the utterances 
of Sri Krsna in reply to a question of Yudhisthira, 
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as recorded in the Mahabharata. In Santiparvan, 
Moksadharma, chapters 109 and 110, Bhisma 
relates the case of a Brahmana who attained the 
highest state through the mere uttering of the 
Gayatri. The episode therein related describes how 
all the Higher Powers waited on the Brahmana, and 
how even Brahma came forward to receive him. 
Thus is the principle illustrated that if Gayatri-japa 
(recitation) alone is followed by one without seeking 
the lower forms, all powers are at his feet. 
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Going into Gayatri-vidya itself, we shall analyse 
first Chandogya Upanisad, chapter 12 of Adhyaya 
III, and then go into the next chapter. The word 
gāyahī is divided there into two words signifying 
Nahi a ‘sings’ and AMA + * protects’. Gayatri is 
thus able to protect a person. through its singing 
or uttering. The Brkadāraņyaka attaches to its first 
syllable another meaning, namely, * Gāya-s or 
Prina-s’, as is evident from V. 14. 4. Hence it is 
said to protect the Prana-s. This chapter is 
composed of nine Mantra-s. The fifth Mantra 
states am agal Tea Wart, “Gayatri has 
four fect and is sixfold’. What are the four feet? 
The next Mantra and the Brhkadāraņyaka Upanisad 
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(VII. 14. 3 and 4) speak of the fourth state as 
Turiya; from the sixth Mantra it is evident that even 
these four pada-s of Gayatri form but a quarter amsa, 
or portion, of the Immortal One, and Sri Samkara 
in his commentary states that Gayatri with its three 
feet represents the three worlds of form, while the 
fourth is the formless. In the above sixth Mantra, 
the three-footed one is in Dyau or Heaven, the third 
world. 

What about the sixfold nature? There are two 
aspects, man and the universe, to be taken notice of, 
and in each of them three again. In Man, they are 
the Sarira (body), the Hrdaya (heart in it) and the 
Prāņa-s in the heart. Similarly in the universe 
there are (1) the Prthivi or universe-matter, (2) all 
Bhita-s or living beings, and (3) Vak (speech or 
sound vibrations which evoke the Prāņa-s in man). 
In this, the first lesson that we have to learn is that 
we shall not be able to get the full force of the 
Gayatri unless we correlate the universe with man. 
It is a fact known to us all that the different bodies 
of man correspond to and lie in the different planes 
of the universe. The seat in the body where 
Gayatri has to be uttered is the Hrdaya, or heart. 
Its correspondence in the universe is Bhūta-s or living 
beings. And just as the anākata-sabda, or sounds, 
arise from the Prana-s in the heart, so is Vak the 
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producer of sounds in the universe. Hence in 
order to affect the universe from the heart, Vak has 
to be utilized. 

Having thus understood that there are three 
things in man which can be related to their counter- 
parts in the universe, let us go into their practical 
application. From the above it is clear that the 
Giyatri-japa has to be carried on in the heart, and 
that the Mantra has to be uttered therein. Let us 
take the Mantra itself and analyse it. It is com- 
posed of the words 3* (Om), w: (Bhüh), ga: (Bhu- 
vah), gd: (Suvah), ag (Tat), aa: (Savituh), atri 
(varenyam), i; (bhargah), «mer (Devasya), WAR 
(dhīmahi), Rz; (dhiyah), 4: (yah), =: (nah), FT, 
(pracodayat). After uttering Pranava and the 
names of the three worlds (Vyāhrti-s, as they are 
called), we say: ‘We meditate on the ineffable 
effulgence of that resplendent Savita (Paramatma 
or Sun); may He illuminate our Buddhi (under- 
standing)” In the above Mantra, the two words 
‘we’ and“ our’ have to be noted, as laying stress 
on the unselfish character of the Mantra. 

As regards Mantra-s in general, Manu (ch. m, 
verse 85) says: 


Praman ARIA wrap: | 
Sa: Mow: Beal Aaa: Ta: || 
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° Better than Vidhiyajna-s (sacrifices) is Japa ten 
times; one hundred times is the inaudible uttering; 
one thousand times is the mental.’ 

Hence it is clear that the mental uttering of 
Gayatri has far more effect than the audible or 
inaudible. After both the latter have been gone 
through, there occurs the stage when it is involun- 
tarily repeated in the heart. Hence uttering 
mentally the Mantra, the disciple has to couple with 
it the thought underlying the words. Stationed in 
the heart, he has to rise, from Bhūh (carth) to 
Bhuvah (astral), and then to Suvah (heaven). 
Relating these worlds to the three bodies, he has to 
rise from the Sthila (gross) to the Siksma (subtle), 
and then to the Karana (causal), and then medi- 
tating on the third body, or world, which is nothing 
but the auric egg or lotus full of effulgence, he has 
to transcend it to the Turiya or fourth state, where 
the outer crust of the egg is broken, and he unifies 
himself with all creatures. 

In order to do it, the closing Mantra-s 7, 8 and 9 
of chapter 13 of Adhyaya III of the Chandogya 
Upanisad give the hint which is amplified in the next 
chapter. In them are mentioned three kinds of 
Akasa, the outer, the inner and the one within the 
(lotus of the) heart. Here we have to understand 
the relationship between these three kinds of Akasa 
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and the three bodies. If we go into the Brhadaranyaka, 
we find our Purusa, or human consciousness, func- 
tions in the two eyes as Indra and Indrani, or Virat, 
during the Jagrat or waking condition. In the 
Svapna, or dreaming condition, the two unite as one 
in the Antar-hrdaya-ākāša, or the Akasa in the 
heart, but outside the Prana-s, as will be evident 
later on. There is in it their food, called Lohita- 
pinda or the red lump. After being refreshed, the 
unified Purusa retires during Susupti into the net- 
work within the heart, but inside the Prana-s. 
Brhadaranyaka Upanisad, TV. 2. 2 and 3 begin: zat 
z Š ana alsa DS ar uere dedfuex Zeaq 


qed... ú ANGGAS qurewdurer qd Fue qu 
«rn a Asaga sis STIY a q a sae ART- 
ñA. . H ‘ Indra is verily the name of that Purusa 


who dwells in the right eye: Him whose true name 
is Indha, they call Indra by an indirect name... . 
Again that which in the shape of a Purusa dwells 
in the left eye is his wife, the Virat. The union 
of them is the Akasa within the heart: again their 
food is the red lump within the heart.’ 

The same Upanisad further on says: dtu di Us 
gema Z Ug Ma HAT EX = MSM Fey gi” 
amai aA UA Asad sā eme wade A RAR- 
zi a...) “There are even two places of this 
Purusa, this place and the place of the next world: 
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the place of dream, which is the meeting (or middle) 
place (between them), is the third. Abiding in this 
meeting (or middle) place (Purusa or man) sees both 
places, this and the place of the other world.’ 
(IV. 3. 9) In some versions of the above original, 
the word Madhyamā is used for Sandhya. 

From this it is clear that the Purusa, or Self- 
consciousness in average humanity, functions at 
present in the middle world, that of Svapna or 
dream, the astral.. How are we to reconcile this 
with the previous statement? In the present instance 
it is said we are functioning in Svapnasthana, 
whereas in the previous Mantra: it is said our con- 
sciousness is in Jagrat, in the two eyes as Indra and 
Indrani. If we go deeper, we shall be able to 
reconcile the two. Subdividing the three planes of 
Jagrat, Svapna and Susupti, or Bhūh, Bhuvah and 
Suvah, into three divisions we get the following: 


First plane—Jagrat or — ) Jagrat 
G bod Svapna 
iad ee ) and Susupti. 
Second plane—Svapna Jagrat 
Astral Svapna 
pusē and Susupti. 
Third plane—Susupti Jāgrat 
M l Svapna 
orija and Susupti. 


AT. Ana is ze. 
"T^ EN Ra Y" a * af” 1 Cee Sees ss: 


— —À 
LT -—Á Se 
"ew... 
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According to this Upanisad, the Purusa, though 
having the gross body of the first plane, functions in 
the second plane which is called the Svapna world. 
The Svapna world has its three subdivisions as 
above stated. Hence man’s consciousness when he 
is performing the work of the external world func- 
tions in the Jagrat of the second plane, identifying 
itself with the physical; in his dreaming condition 
is in the Svapna of the second plane; in his Susupti 
condition is in the Susupti of the same plane. This 
last is called in Gayatri-vidya the Antar (inner) 
Akasa. But the Bahir (outer) Akasa referred to 
therein is the Susupti of the first plane. These two 
Ākāša-s are differentiated in the Upanisad from the 
one which is within the Prana-s or network of the 
heart; this third Akasa therefore occupies a higher 
plane within the heart, and therefore corresponds to 
the Susupti of the third plane. 

In the true Rajayoga, we are asked to meditate 
first on the heart-centre and not on other centres. 
In the outer world, Yogin-s there are who ask us to 
meditate on the Ajna-cakra, or the centre between 
the two eyebrows, or on the navel Cakra, and so 
on. The mastery of the navel or Maņipūraka centre 
and other centres lower down, connected with the 
Kundalini therein, gives us Siddhi-s, whereas the 
mastery of the Ājūā-cakra cnables us to go beyond 

4 
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the Jagrat of the second plane and to develop there- 
fore clairvoyance and other kindred powers. But 
true occultism is meant to develop true spirituality 
through the Rajayoga path, and hence asks us to go 
into the heart for meditation. 

Here it would be well if I explain the line of 
thought adopted by the Upanisad-s as to what we 
mean by the Purusa, or Self-consciousness in man, 
and as to its relationship to the Akasa and bodies. 
It is better if we take the septenary classification and 
its correspondences: 


Loxa-s  TATTVA-S ŠARĪRA-S AVASTHA-s PURUSA 
Bhūh Prthivī Sthūla Jāgrat Višva 
Bhuvah Apah 

Suvah Agni | Suksma Svapna Taijasa 
Mahah Vayu 

Janah Akasa Karana Susupti Prajna 


Tapah Ahamkāra 
or Anu- | Jiva or Purusa Turiya Turiya 
padaka 


Satyam  MahatorĀdi  Hiranyagar- Turiyatita Turiyatita 
bha, or Brahman 


In the Sandtana Dharma (Advanced) Text Book, the 
5th, 6th and 7th Planes are made to correspond to 
the Karana-Sarira, but the Kāraņa-šarīra corres- 
ponds strictly to the 5th plane: in the 6th plane it 


becomes a point or line corresponding to Buddhi— 
the ray of Atman—which becomes the all in the 7th 


s 
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plane. In the Purāņa-s, the Mahat, the Samasti, 
becomes the Vyasti in the Ahamkara stage. From 
the above, it is clear that the Karana-Sarira begins 
on the 5th plane even if it does not end there; that 
plane corresponds to Akasa. Hence as said above, 
the three kinds of Akasa are no other than the 
Karana-garira-s which function in the different 
Susupti states. It is this Karana-Sarira that is 
called either Kamala or Anda (lotus or egg) in the 
Upanisad-s and Purāņa-s. The word puskara is 
interpreted to mean Ākāša in the Maitrayantya Upani- 
sad. In Prapathaka VI. 2 of the same, it is stated: 
qd; Wea: PIAA AK | zx Tp derent ASIANS 
Kaada safes aedem ° What is the (heart-) Puskara 
(or lotus)? Of what is it made? That which 
is Akasa is Puskara. Of it, the four quarters and 
the four intermediate quarters are the petals.’ In 
the case of non-spiritual persons, the astral heart 
is like the bud of a lotus. In order to make it 
blossom with an upward bent, Sri Krsna spoke to 
his beloved devotee Uddhava in Srimad Bhégavata 
Purana. ‘ Uddhava said: * O Thou having lotus 
eyes, it behoves Thee to describe unto me the process 
of meditation through which persons desirous of 
final liberation should meditate on Thee? * The 
Lord said: “ Sitting at ease on an even scat with 
straight body, etc., you should think of the lotus of 
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the heart stationed inside, whose tube exists upwards 
and the mouth downwards, as having the mouth 
upwards, full-blown, with eight petals and pericarp, 
and should gradually think of the sun, moon and fire 
in the pericarp,” etc” (Skandha XI, ch. 14; vide 
for the original The Hindu God Universal, p. 96.) 
Here the meditation in the pericarp on Visņu with 
conch, shell, etc., is prescribed. This is, if I may so 
call it, the artificial mode of making the lotus of the 
heart blossom, the meditation bringing it about. 
The other is the natural blooming of the heart-lotus 
through intense devotion. It will be evident to occult 
members that the latter is the course adopted in the 
Rajayoga school, as the heart-lotus is not meditated 
upon, probably because this is an age of scepticism. 

Again in the Chandogya Upanisad, where the 
Dahara-vidya is expatiated upon, we sec that the 
heart is treated as a lotus. The word used is 
Puņdarīka: aa akanang} cet gel YEH ael- 
SAHAS dur BEA 1 
(Adhyaya VIII. 1) ‘In this city of Brahman, there 
is a small lotus (as) a place; therein is the inner 
Ākāša within the Dahara (cavity of the heart): and 
what is in that is to be sought after, that is to be 
understood.’ We are taught that from the plane 
beyond the mental, if we look at the solar system 
from the Turiya plane, the whole of it looks like an 
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outspread flower in space, all the petals joined at 
the base and the tips of the leaves representing 
worlds. ‘The reason why the solar system is com- 
pared to a lotus is because it looks like a lotus to a 
seer; it looks like a flower outspread in space, the 
central Sun being its centre. ‘ The vertical section 
of a tube’ is also mentioned. Probably it has the 
form of a lotus in the concrete worlds, being nothing 
but the Ākāša in the abstract state. Whether we call 
it lotus or egg, it does not matter: it is the Karana- 
Sarira, having its centre in the heart. Before we go 
into an explanation of the lotus and its contents, in 
order to understand the Vidya-s, we shall have to 
explain the word Purusa, or Self-consciousness, 
occurring in the Upanisad-s. 


PURUSA 


It is a fact known to all students of Vedanta that, 
according to the Māņdūkya Upanisad, there is an 
Adhisthāna-caitanya to each of the three Sarira-s, 
or bodies; the three consciousnesses are called Visva, 
Taijasa and Prājūa. We know that the one 
Jīvātman, or Purusa, in going down into each body 
or plane, is given these different names. What 
therefore is the sub-plane of a plane into which it 
descends? For we all know that in the one Absolute, 
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there is no matter to condition It. In the seventh 
or highest plane, the highest rarefied matter con- 
ditions It. It being the Adi, or Mahat, plane, 
there is the one Lord conditioned by the one Maya. 
The differentiation into many, as Ahamkara mani- 
fests, is in the sixth sub-plane, and it is here that the 
Jīva-s separate themselves as many. In the 
Theosophical literature, the ray of Atman, namely, 
Buddhi, the sixth ‘Principle’ comes forth from 
Atman, the seventh. In the Upanisad-s, the Jivatman 
is compared to the sparks issuing from the flame, 
while the Gita compares it to a ray of light from the 
Sun. But in the Upanisad-s, further descriptions 
are given of it; Mundaka Upanisad, III. 1. 9 says: 
UNS Baa Agad fam: Taat dē | * This 
atomic Atman (soul) is to be known through Cetas 
(thinking), into which Prana has entered fivefold.’ 
Svetasvatara V. 8. 9 says: FATA a 
HRIATAISARISĀ Te: || MAAA AAA Fea 
a) MÀ a: a fsa: 4 aimaru FAA || | The 
lower one endowed with the quality of Buddhi 
and with the quality of body is seen small like the 
point ofa goad. That living Jiva is to be known as 
part of the hundredth part of the point of a hair, 
divided a hundred times, and yet it is to be known 
as endless.’ There are other illustrations also men- 
tioned in the Upanisad-s, such as barley-corn, etc. 
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In Yoga-vāsistha, as well as in Purusa-sūkta, it is 
nivara-sikavat or like the tail-end of paddy. From 
all these quotations, it is clear that the Jivatman is 
differentiated from Paramatman through its limiting 
adjunct of the subtlest or atomic matter, which is 
said to be technically Avidya by the Vedāntin-s. 
Different comparisons are made of it as the atom, a 
hair divided manyfold, the point of a goad, or the 
tail-end of paddy, to show the extreme smallness or 
subtlety of the Jivatman. It is this Jivatman that is 
indestructible. But how can it be, when it is atomic 
or has its limiting adjunct, which naturally should 
be subject to destruction? The reply is given in one 
of the passages quoted above. Though the Jivatman 
is to be known as part of the hundredth part of the 
point of a hair divided a hundred times, yet it is also 
to be known as Ananta or endless. It has two 
aspects, the lower and the higher. In the higher, it 
is the Infinite, but in its lower it is finite. 

In the Yoga-vasistha, this very subject has been put 
forth from another aspect. It is correlated with 
Ahamkāra, as said before. "There are, it says, three 
kinds of Ahamkara-s. The first is where one identi- 
fies himself with the body, though he is intellectually 
convinced of the soul's existence: the second is where 
he identifies himself with the Nivara-$üka and rises 
above ‘the identification with the body. The third 
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stage is where he identifies himself with the whole 
universe instead of the atomic unit. In the fourth 
stage, he rises above the universe. All these are 
stages of experience. They are not matters of 
theory, but of direct perception. Therefore when 
we say the Purusa goes to this centre or that, it 15 
this atomic unit, or Nivara-Süka, that moves. 
Another aspect of this Purusa is stated in the sixth 
Prašna of Prasnopanisad as being sodasakalà or sixtcen- 
rayed. With these rays beginning from Prana the 
Purusa forms the Kāraņa-šarīra with its accompani- 
ments. From Prana arise sraddha, the five elements, 
organs, mind and food. From food arise energy, 
tapas, mantra-s, karman-s, and worlds, and from worlds 
the names (or forms). These are the different rays 
of Purusa going to constitute, in the lower worlds, 
concrete forms. This is for the purpose of medita- 
tion how the bodies, etc., arise from Jivatman. 
Therefore when in meditation one habituates 
himself to retire into his heart in his ordinary waking 
state, it is this Purusa that goes into the Susupty- 
avastha of the plane he is in, namely, its Karana or 
Bahir (outer) Ākāša; when the identification with 
the physical body ceases, he rises in meditation into 
the inner Akasa of the heart but external to the 
Prana-s therein. When he rises to the Susupti of the 
third plane, he is within the Prāņa-s in the inner 
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Akasa of the heart. This is the shorter cut men- 
tioned by the occultists. The Purusa rises from the 
Susupti of the physical to that of the astral, and 
then to that of the mental—all these—in the heart. 

Before we go into the centre of the lotus of the 
heart, we have to understand all about its outer 
fringe, or petals. In the second of the two chapters 
of the Chandogya Upanisad, treating of the Gayatri- 
vidya, we have been given hints as to this. In the 
heart there are said to be five Devasusi-s or Deva 
gates: four towards the four quarters and one 
upwards. At each of these gates are posted some 
powers. The Upanisad says that if meditation is 
made on them in the heart, certain results ensue. 
Let me put it in a diagram thus: 

(N.) 
Parjanya 


Manas 
and Samana 







(Upper) 
Vayu | Akasa 
and | Udāna 





Vāk Sun 
(W.) Agni Eye (E.) 
and Apāna and Prana 
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Now since the heart represents the centre of the 
Kāraņa-šarīra, and as the Karana is the cause of 
the other lower bodies, all the germs of the organs 
in the lower, namely, astral and physical should be 
in their cause. We know that the Mandikya 
Upanisad attributes to the Jagrat and Svapna 
Avasthā-s and hence to the first and second bodies, 
nineteen Mukha-s or facets. They are explained 
to be the five Jūānendriya-s (organs of knowledge or 
senses), the five Karmendriya-s (organs of action), 
the five Prana-s (life-breaths), and the fourfold 
Antahkarana (internal organ). The five organs of 
sense have two centres only in the causal body, 
namely, the eye and the ear: the first two organs of 
smell and taste being merged into that of sight, and 
the organ of touch into that of hearing. As these 
organs are correlated to the five elements, Prthivi 
and Apah become merged into Agni, and Vayu 
into Akaga. In the Karmendriya-s, Vak alone 
remains: the Antahkarana is taken as one only. In 
the upper gate there is Vayu to unify them as one. 
In Susupti, the Adhisthana Deva-s of the organs do 
not work in them, but retire into their respective 
centres in the heart as before stated. Though 
there are the organs in the lower plane, they are 
unable to function on account of the Prana and the 
Caitanya having been withdrawn into the higher. 
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In the major Upanisad-s, such as Kena, we find the 
eye and ear alone mentioned as the organs of sense. 
Why? Since they alone exist as potential centres in 
the karana condition. So also with reference to the 
other organs. This is with reference to the 
Adhyatmic or human standpoint. According to 
Dahara-vidyā all the worlds are in the heart, corres- 
ponding to the human divisions. The Sun is the 
gate for the first world; the Moon for the second; 
Agni for the third; Parjanya for the fourth; and 
Akasa for the fifth. If we imagine the worlds as 
concentric circles therein, we have the gate of the 
first world to the east of the heart, through the Sun, 
and similarly with reference to the other gates. The 
Sun stands for Prthivi; the Moon for Apah; Vak for 
Agni; and Parjanya for Vayu. 

Coming to the Prana-s, we find that Prana and 
Apāna are positive and negative, and hence are 
posted in the opposite gates, east and west; their 
functions being inspiration and expiration. Vyana 
is the neutral or Laya point of the two. As Sri 
Samkara puts it: It is the Sandhi (connecting point) 
of Prana and Apāna striving for Kumbhaka, and 
does all actions involving expenditure of energy. 
Whenever actions are performed which involve ex- 
penditure of energy, such as jumping, etc., we have 
to control the breath: inspiration and expiration 
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meeting therein. Samana is that which carries all 
the rasa-s (or chyle) of the food digested to all the 
parts of the body. Prana and Apana correponding 
to Prthivī and Agni, Samana corresponds to water. 
Hence it is in the middle point of the two connected 
with Vyāna as its antipodes. Samana expanding 
and Vyana contracting, they are at the opposite 
poles of the central point of Prana and Apāna. 
Udāna is at the higher point, as it performs the 
function of taking upward and unifying all the 
Prāņa-s into one, and taking up the Jiva to the 
higher worlds. It is the cause of all Karman-s which 
tendtogoup. Inthe Upanisad, it is compared toa 
fisherman who casts his net in the waters and after 
catching the fish draws the net together as one unto 
himself. In the upper gate, the Udana is merged 
into Vayu (the Samasti) which again merges into 
Akaga. Thus therefore when, in the Vidyā-s 
enunciated above, the Upāsaka is asked to meditate 
upon the elements, Sun, Moon or another, he should 
meditate upon them in the heart. "Take the castern 
gate. He should meditate upon the eye and its 
counterpart in the universe, the Sun. The Prana 
also should be meditated upon there. Then it is 
said in the Gayatri-vidya that he would become full 
of Tejas and be able to consume or digest food. As 
regards the other gates, namely, south, west, north 
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and upper, the meditation upon them generates 
the following results respectively (1) prosperity 
and fame, (2) divine effulgence and digestion of 
food, (3) reputation and beauty, (4) glory and 
strength. 

Beyond these five gate-keepers, who make heroes 
to be born in the family of him that knows them and 
bestow heaven on them, there is the Supreme Light, 
which is the same as that which shines glorious 
above yonder heaven, above this world and above 
all others, large and small. It is here the individual 
soul is led to the Supreme Soul beyond the gate- 
keepers. This is called the Vidya of Paramjyotig. 
but it is only a part of Gayatri-vidya. Hence the 
Chāndogya says in another place thus: waaay 
AMAsMrAKa qi saws wa ST 
adad... Il 

* Even like unto them, the soul through samprasada 
(serenity or peace) issues forth from its body, attains 
the Paramjyotis, and assumes its own genuine state.’ 
(VIII. 12. 3.) 

The heart is described in the Upanisad-s in other 
ways. It is said to be a lotus of eight petals or 
twelve petals. In the latter case, it is that which is 
located in the Süksma or subtle body. In that 
subtle body, are said to be different Cakra-s or 
wheels; or Padma-s or lotuses. The Mūlādhāra, 
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the first, which is situated at the base of the spinal 
column and hence is called its Mūlādhāra, or primal 
support, is endowed with four petals. Similarly 
one centre after another has its own number of 
petals, till we come to the Anāhata Cakra in the 
heart where it is said to be twelve-petalled, the 
twelve petals having the function of generating 
the letters of the Samskrit consonants from ka on- 
wards or colour, etc. But the eight petals are 
described further in the Upanisad-s, as the centre 
to which the soul goes in sleep. According to its 
tendency, it goes to one or other of the petals therein. 
The heart of eight petals is probably situated in the 
lower subdivision of the third world. The eight 
petals may also refer to the directions, cardinal and 
ordinal. But in the subject of Vidya-s with which 
we are concerned, these aspects of form are 
unnecessary. We are concerned with the medi- 
tation in the Karana-$arira which is in the higher 
subdivisions of the third world and from which the 
disciple has to rise. Hence it is probably that none 
of the Vidya-s makes mention of the different 
centres of the astral heart in svapna or dream or the 
eight petals. Therefore only the four gates of the 
heart together with the upper gate which forms the 
fifth, wherein are posted the different powers, are 
necessary for us. We may proceed to understand 
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the different Vidyā-s. But it is only the Gayatri- 
vidya, as explained in the third Adhyaya of 
Chāndogya Upanisad, that furnishes us with the key to 
unravel the mysteries connected with the different 
Vidya-s. 


AKSI-VIDYA 


In the eastern gate of the heart, are posted the 
gate-keepers of the eye, the sun and Prana. Let us 
first take up the Vidya relating to the eye. Chan- 
dog ya YV.-15. r says: 4 VASA Fea Ex4d uq areata 
Pade queres ur ata aer 
aia mfa ú “That being who is seen within the eyes is 
verily the soul, said (the tutor). He is deathless or 
fearless. He is Brahman. Should any ghee or water 
drop on Him, that passcth away. In the Aksi- 
vidya, the meditation is not external but only 
internal. We are not asked to meditate upon the 
external eye but upon the Purusa in it which is no 
other than our soul. This Purusa as has been 
already remarked is that which functions in the 
waking condition. In the Brkadāraņyaka quotation 
given above, we find that in Jagrat the Purusa 
has two aspects, Indra and his wife Indrani or Virat 
who are made to preside over the right and left 
eyes respectively. Hence it is that both these 
have to be conjointly meditated upon. If medi- 
tated in the heart, one is led to the Susupti state: 
but in the two eyes visible in the body, then one is. 
led beyond the Jagrat only. That soul is said to be 


i aan pang ere te ener nee ees | S es re i 
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Brahman himself. Through this meditation, one 
is led to Brahman or Saguna Brahman. Through 
this meditation, the Amānava Purusa above alluded 
to takes the devotee through the Devayāna path to 
Saguna Brahman. What are the results of this 
Vidya? They are three in number, Samyadvama, 
Vamani (receptacle) and Bhāmanī (effulgence). 
In the first and second cases, all adorable objects 
(Vama) merge into him, he being the rcceptacle 
and in the last case, he becomes effulgent every- 
where. 


ANTARADITYA-VIDYA 


In order to correlate the eye with the sun, its 
counterpart in the universe, there is a passage in 
Brhadaranyaka, V. 5. 2: aAazdaaaad a mie A uq 
VARNES TO uad TATA SATATA A RA A Ria 
Raae: mAg a TARA 
sra W4denusw quur TAN TAA; TATA || 

° That Satya is Aditya, the Purusa dwelling in that 
orb and also the Purusa (dwelling) in the right eye. 
They abide in each other. The former abides 
through his rays in the latter (by the manifestation 
of objects); and the latter in the former through his 
senses (or perception). When he quits the body, he 
beholds that pure orb (namely, the moon); the rays 
do return to him.’ Hence in order to effectually 
perform the Aksi-vidyā, its counterpart in the 
cosmos or solar system has to be taken up; only 
when the two are correlated and meditated upon, 
there will be conscious acting in both. Otherwise 
through the Aksi-vidyā alone, there will be but an 
unconscious acting through the eye with but selfish 
results. Hence the meditation in Aksi-vidyā is to be 
carried on in the eastern gaté of the heart, with 
the Purusa of the right eye, namely, Indra, to be 
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correlated with the Purusa of the Sun, as after death 
or otherwise the former becomes merged into the 
latter. 

ADITYA-VIDYA 


The Āditya-vidyā is mentioned in the Chandog ya 
Upanisad 1. 6. 6 and 7 thus: AA gddaaikum Bs A: 
da WA gals R: mew ACA A unser URT: 
Gen zaad Rul HA angiwat Us BAT; || TT 
SIT SAT yeaa ARA am a wy aa; 
gi zízd Safa zg d ddr. UIA g us sa || 

“ Verily, the white brightness (light) of the sun is 
sa; that which is Nila (blue)—very black—is ama 
whence comes Sama. That resplendent Purusa of 
golden hair and whiskers whose whole body even 
unto the nails is of gold, whom we behold in the 
interior of the sun and whose eyes are like lotuses red 
as the posteriors of a monkey is called Ut. He 
verily is above (Udita) all sin. Hc indeed ascends 
above all sin who knows him thus.’ 

Therefore one who realizes the Aditya Purusa 
through the above Vidya is able to rise above all 
sin and eventually reach Saguna Brahman. Here 
the word satya may be noted as used in the 
aforesaid Brhadáranyaka Upanisad. It is composed of 
three Aksara-s or syllables: sa, ti and ya. The 
first and the last are said to be truth, while the 
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middle one is said to be Anrta or falsehood, the 
falsehood being thus encompassed by truth on either 
side. If the solar system be divided into three 
regions, naturally the middle or Svapna world is 
one of falsehood. In correlating the Purusa of the 
eye with that of the universe, the meditation is 
also thus: 


q ud ARENS KERT AR RI UR KÊN CHAAR 
aa xfr ag À arg Z ud emm Re nfagr = nas x ud 
AR cence ea War seifi = + Usb s< II 

Ast «RSU ufu RR UR AK CHAE HU 
zü arg ai ag à ud em alā fs uu Z ud Hat 
dene zf MAA Sea 4 ud Fz U 

—Brhadaranyaka Upanisad, V. 5. 3, 4 

* Bhüh is the head of the Purusa, dwelling in that 
orb of the sun, there being one head and also one 
Aksara; Bhuvah, the arms—there being two arms 
and also two syllables; Svah, the foundation— 
there being two foundations and also two syllables. 
His representative name is Ahar (day); whoever 
thus knows, destroys (kanti) and relinquishes (jakāti) 
sin. Bhüh is the head of the Purusa dwelling in 
the right eye, there being one head and also one 
Aksara; Bhuvah, the arms —there being two arms 
and also two syllables; Svah, the foundation— 
there being two foundations and also two syllables. 
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His representative name is Aham; for whoever thus 
knows, destroys and relinquishes sin.’ 

Thus Aksi and Antarāditya-vidyā-s may be 
combined as one. 


MADHU-VIDYA 


As Madhu-vidya is connected with the sun, I have 
taken it up here. It should not be confounded with 
the Madhu-Brahmana or chapter in the Brhada- 
ranyaka, II. 5 where Dadhici, son of Atharvan 
explained to the two Ašvin-s at his own peril this 
Madhu or honey, as being in all objects through the 
Atma in them. The Madhu-vidya is explained in 
Chandogya, Adhyaya III, from Khanda l to ll. 
In the first Khanda, the sun is said to be the Madhu 
or honey of all Deva-s. Here certain descriptions 
are given, which have to be entered into. Adhyaya 
III, Khanda 1 runs thus: 

die sat ar snae quu qer ales duxi NSA 
gūt ataug: gar: H ll a 3 QA WAAR WAST AIS 
AAS HA UU AGHA WAZ OT gu q[ ANA ATLĒTI A Wq 
Ka: || Zu aAa: eredrfuaaer quede zaz at 
TATANAN || 3 ú ARIANA SATAK VAAR- 
TARAA did AF |1 + II 

* Om, verily Aditya (the sun) is the Madhu (honey) 
of the Deva-s; Dyau (heaven) is the Tirascina- 
vamša; Antariksa is the hive (or honeycomb) ; 
Marīcayah (the rays) are the eggs of the sun; the 
eastern beams are the eastern honey cells. The 


MADHU-VIDYA 43 


Rgveda forms the flowers; and the waters are the 
nectars. Verily those Rk hymns made Tapas upon 
the Rgveda. Out of them arose fame, Tejas, the 
organs, energy, food and other like essences. They 
flowed and rested round the sun. Verily thence 
proceedeth the redness of the sun.’ Similarly other 
directions of the sun are taken up, namely, the 
southern, western, northern and upper, to which are 
attached the Veda-s, Yajus, Sama and Atharvana, 
as well as Brahma with the rays arising of colours, 
white, dark, very dark and Ksobhata (quivering 
light) in the centre of the sun. Then from the 
sixth section onwards, the different Deva-s who 
enjoy the nectar in each direction of the sun are 
described as Vasu-s with Agni at their head, Rudra-s 
with Indra, Aditya-s with Varuna, Marut-s with 
Soma and lastly Sadhya-s with Brahma at their 
head. 

Then in Khaņda 11, it is stated that beyond these 
there is neither rising nor setting, but there is the 
remaining alone at the centre: 44 dd Ra gu lad. 
ARAA uq AA aT... H IH 

From the above quotation, it appears that the 
third world is described as Tirašcinavamša and the 
second world as a honeycomb. The word tiras- 
cīnavamša is translated by some as ‘arched 
bamboo’ and by others as “cross beam’. I prefer 
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the latter. Why should the second and the third 
worlds appear as such in the solar system? We all 
know that the three worlds are like eggs in space, the 
higher expanding beyond its lower. According to 
the description of the second and third worlds as 
found in the Visnu Purdna, both have their central 
axis in the sun, the second being between the sun 
and the earth and the third being betwcen the Sun 
and Dhruva (pole star). 

Probably when one is in the second world, he 
sees the third world which is away from him as an 
arched bamboo or cross-beam. The cross-beam 
probably represents the axis of activity—called 
warp and woof—seen in the third world suppo:ting 
the second. Just as we, in.the physical world, see 
the sky as a vault above, so also the third may be 
seen as an arch from the second world that is seen 
hanging in space like an egg or honeycomb. Just 
as a honeycomb hangs from an arched beam tied 
to it, so the second world seems to be attached to the 
upper through the Vayu or Pranic cord, as the 
central axis. The Purusa of the sun is located in 
the second world, like the soul of men functioning 
ordinarily in the second body. The Purusa is not 
the second world itself, as our soul is not the astral 
body itself. The soul functions in the body as its 
madhu or honey. , Aditya—the Purusa—is therefore 
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the honey in that world to the Deva-s living there. 
The Deva-s do not drink the honey, but through 
the mere sight are gratified, just as those in the moon 
are pleased through the mere sight of nectar. 

As regards the cells in the honeycomb, they are 
constructed on a geometrical basis. The whole 
universe is a four-phased hexagonal solid. Each 
cell is a hexagon on its sides. If we go into the 
geometrical plan of the universe as deducible from 
the Upanisad-s, it seems as if the bees had intui- 
tively understood the plan of the universe and 
reproduced it in the honeycomb. The great Sages 
in comparing the universe to the honeycomb did 
not accidentally hit upon this simile but were able 
to intuit through their higher vision the corres- 
pondence. 

Then in many sections, the analogy of the honey- 
comb is carried on. In the different directions of 
east, south, west, north and zenith, are said to be 
the Veda-s, Rg, Yajus, Sama and Atharva Angiras 
(Itihāsa-s and Purāņa-s) and Brahma (with his 
guhya or occult teachings). The colours are 
respectively, red, white, dark, very dark, and 
Ksobhata in the middle. As stated in another 
place, the very dark colour is but indigo or dark 
blue. Of the Deva-s, the Vasu-s with Agni at their 
head are in the east; the Rudra-s with Indra, in 
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the south; the Aditya-s with Varuna, in the west; 
the Marut-s with Soma in the north and Sadhya-s 
with Brahma (Om) above. Beyond these in the 
centre is said to be one Satya which has neither 
setting nor rising. He who knows the Deva-s in the 
sun as partakers of the honey becomes himself one of 
them and partakes of it himself. The hymns of 
the respective Veda-s, etc., are said to be the bees or 
manufacturers of the honey of the sun, namely, out 
of the Veda-s or the Itihasa-s and Purāņa-s or the 
Guhya teachings. In other words, the sounds of 
all the Veda-s uttered rhythmically generate the 
body or orb of the sun in the different directions. 
In this connection we may quote the following: 

* As studied by H. P. Blavatsky, a page of the book 
(of Dzyan) would be taken and placed in contact 
with the hand or forehead. It is most powerfully 
magnetized, so that the person thus using it sees 
unrolled before him a cosmic picture; the events as 
it were taking place before his eyes. In seeing the 
pictures thus, there is a great stimulation of faculty 
at the same time; the pupil hears the most mar- 
vellous music of the spheres. There is at once a 
picture and a chant.’ Similarly when the sun had 
to be created, the honey in the eastern cells, namely, 
the sun in the east was generated out of the chanting 
of Rk-s of the Rgveda; that in the south, out of the 
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Yajus ; that in the west, out of the Sama; that in the 
north, out of Itihāsa-s and Purāņa-s through the 
Tapas upon them of Atharva Angiras: and that in 
the upper through the Tapas of Brahma out of the 
Guhya or occult teachings. In the course of the 
Tapas, there were generated as results, YaSas (fame) 
Tejas, etc., which, it is said, flowed to the sun and 
rested there. In the honeycomb, there are in the 
cells not only honey but also eggs hatched by the 
becs in order to have more bees to generate honey. 
These eggs are said to be the marici-s orrays. The 
Vedic hymns when uttered generate the orb of the 
sun which in turn sends out its ray, namely, other 
hymns. Thus a person who goes in for meditation 
upon the sun as the Madhu or honey will be able 
to drink the honey like the Deva-s who are there — 
which honey is differentiated by the different 
directions in which it is. If from this the Upasaka 
or devotee wishes to rise to Nirguna Brahman, he 
has to rise beyond the central portion of the sun 
where Brahma is stated to be the Saguna with His 
Ksobhatā—the Māyāvic light existing there. 


PURUSA-VIDYA 


In this Vidya are introduced the above Deva-s 
Vasu-s, Rudra-s, etc. The Vedānta-sūtra-s make 
mention ofit in III. 3. 2; butit does not find a place 
in the list of the thirty-two Vidyā-s above enume- 
rated. In this Vidya man is represented as Yājūa 
or Sacrificer. In the Taittiriya Aranyaka, X. 64 it 
is stated thus: 


der ATA AIARA AMAA: ASI udb...| 


‘For him who knows thus, the Atman of the 
sacrifice is the Master, Sraddha is the wife of the 
sacrificer, etc.’ In the Chandog ya, III. 16 also, the 
Purusa is described as a Yajña in other ways. The 
question taken up for discussion in the Vedānta-sūtra-s 
is whether the above two Purusa-vidyā-s can be 
combined as one in meditation. The reply is in the 
negative, as the particulars contained in them differ. 
Coming to the Purusa-vidyā of Chandog ya, we find 
man's life is divided into three portions. The first 
lasts for twenty-four years and therefore the morning 
ritual (prātah-savana) is done with the Gayatri metre 
of twenty-four syllables in all—each verse being of 
six syllables—with the Vasu-s as the Devata-s; 
should any disease afflict him within this age, he is 
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asked to recite the Mantra therein prescribed 
addressed to the Vasu-s in Gayatri metre. Thus 
he escapes from disease and becomes exempt from 
affliction. The next Savana is of twenty years till 
the forty-fourth year and is called the Madhyam- 
dina or noon Savana. The Mantra is addressed to 
the Rudra-s in Tristup metre of forty-four syllables 
—each verse of cleven syllables. The same results 
of freedom from disease and affliction ensue. The 
third Savana is of forty years till the cighty-fourth 
year and dedicated to the Aditya-s. Here the 
Mantra to be addressed to them is in Jagati 
metre of forty-eight syllables—each verse of 
twelve syllables. Uda ea 4 akame Ahad wae: 
a fe a wagon Asa a Hem a g reu 
d'usage = ezi aad Sat - Uus aq) (III. 16) 
‘Verily knowing this, Mahidāsa Aitareya said: 
* Oh, why dost thou afflict me? For I shall not be 
destroyed by thee. He lived for 116 years.” Verily 
he will live for 116 years who knoweth this” For 
the Mantra-s to be addressed to Vasu-s, Rudra-s 
and Aditya-s, the reader is asked to refer to the 
original Upanisad. In the first period of man’s life, 
the Vasu-s are the presiding deity; hence the Prana 
tending towards life is with the Vasu-s. The Vasu-s 
(vāsayanti) preserve men; similarly Rudra-s in the 
second portion of life—corresponding to the 
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household life—(rodayanti) make them weep under 
the sufferings of the household. The third portion of 
life tending towards spirituality, the Aditya-s 
(ādadate) receive all things as experiences. 


oo —— — — s. -- 


PRANA- AND PRATARDANA-VIDYA-S 


THERE is yet a third element in the eastern gate, 
namely, Prana; but in order to dispose of it, we 
have to take all the Prana-s together. Prana- 
gnihotra-vidya deals with them all. It deals not 
only with Prana but also with Agni which is posted 
at the western gate or the third. The second or 
southern gate has no vidya appurtenant to it alone— 
there being in it the moon and ear with Vyana. 
The reason why no separate meditation is prescribed 
with reference to it is probably because it is a gate 
of Yama and the Sandhi or mecting point of Prana 
and Apana. In the Chdndogya Upanisad, Prana- 
vidya is dealt with in Adhyāya I, 11. Usasti 
Cākrāyaņa, an Atmajñanin goes to a sacrifice with 
his wife and tells the Udgātr and others that if they 
should chant in praise of Him who is the presiding 
deity without knowing His nature, their heads would 
be looped off or splintered to pieces. Thereon the 
sacrifice was stopped and the master of the sacrifice, 
the king, who was sent for arrived at the spot and 
after satisfying the Great One with presents, etc., 
requested him to initiate the priests into their 
respective mysteries. As regards the Adhvaryu, he 
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was initiated into his part as having Prana for his 
Devatā. ‘Verily all these created objects merge 
into Prana and from it they are developed.’ This 
Vidya is dealt with in extenso in the second and third 
Adhyāya-s of Kausitaki. The third Adhyaya comes 
under the category of Pratardana-vidya, since 
Pratardana was initiated into it by Indra. In the 
first Adhyāya, Prana is made the couch ( paryanka) 
of Brahma of unmeasured splendour, Amitaujasa, 
which will be dealt with under the heading of 
Paryanka-vidyā. In the second Adhyaya, Prana 
is said to be Brahman itself. Of course, the Mukhya 
or chief Prana which includes in it all the five 
Prāņa-s is said to be the highest of all. The word 
prana is also made to mean the senses. We are 
perfectly familiar with the story occurring again 
and again in the Upanisad-s of how disputes arose 
between all the senses in the body, including that 
legitimately called the Prana, as regards the supe- 
riority of one over the other and how each Indriya 
or sense went out of the body and yet others were 
able to function in its absence and how when the 
Mukhya Prana—Prana, the legitimate one—went 
out, all the other senses had to be wrenched away 
from the body along with it. In the second Adhyaya, 
the Mukhya Prana is shown to be superior and to 
be guiding Manas, cye, car, Vak and others. 
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Manas is said to be the messenger; eye, the guard; 
ear, the door-keeper; Vak, the true woman. In 
another place Vak is said to be the wife of Prana, 
which is the deity of deities. In the third Adhyaya 
of Pratardana-vidya, Prana is associated with 
Prājūa, the Purusa presiding over the third body or 
Avastha; and from that we are to rise in meditation 
to Brahman. It is needless to state that if medi- 
tation is carried on in the heart on the different 
Prāņa-s in the different gates, certain Siddhi-s arise. 
In Pataūjali's Jogasütra-s, it is said that if Samyama 
is made upon Samana, then a certain jvalana or 
blazing, as if of fire, takes place inthe body. This 
is more easily done by meditating upon Samana 
in the northern gate of the heart. Perhaps the 
meditation has to be associated with the raising of 
the Kundalini from the navel to the northern gate 
of the heart. Similarly with reference to the other 
Prana-s in the other gates. 


PRANAGNIHOTRA-VIDYA 


WE come to the particulars of meditation with 
reference to the different Prana-s in this Vidya. In 
the thirty-two Vidya-s mentioned above, this Vidya 
is classed under the category of Vaisvanara-vidya 
which is different from the Vaisvanaragni that is 
mentioned in Brkadāraņyaka, V. 9 thus: rais 
RAAT: qe «ewe ead ARA qe sh wk TA- 
aerate TAR a TATA += sra Ozon 111 | 

° The fire whose name is Vaisvanara is that fire 
in the midst of the body by which all the food that 
is eaten is digested. From this Agni (fire), arises a 
noise which one hears in closing his cars. When 
he (the soul) quits the body, he docs not hear the 
noise. This is only one of the three fires in the 
body. The first is called, in the Garbhopanisad, 
Kostha or Vaisvanara; the second Jñanagni and 
the third, Daršanāgni. They are posted in the 
Mūlādhāra (sacral plexus), the heart and the eyes. 
They have their counterparts in the universe. They 
are Pavaka, Pavamāna and Suci. In the Vidya 
now being spoken of, only one Agni is taken 
into consideration along with the five Prana-s 
separately. 
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Pranagnihotra is dealt with in six sections begin- 
ning with section 19 of the fifth Adhyaya of Chando- 
gya. The oblation to the five Prāņa-s has to be done 
daily by the Dvija-s, when they take their food. 
With the first oblation of the first mouthful, they 
have to utter the words: AMI ale || with the second, 
STAN eurer || with the third, aqaa «rr || with the 
fourth, aa dal || with the fifth, saara rel || In 
the concluding section, we are told that he who 
performs Agnihotra without knowing the above 
has the same reward as he who forsaking burning 
coals pours his oblation upon ashes; but if he should 
do it knowingly, then his sins will be burnt like 
reed-tops cast on fire. ‘ Therefore verily were he 
who knows to offer the remnant of his food (even) 
to a Caņdāla, he would effect an offering to the 
All-pervading Atma.’ Thereof is the verse: 44 
qa qe At dzamgd | Wax Balin srarafraraaqraq 
gaftreiagaraa za lI 

* As in common life hungry children look to their 
mothers, so do all creatures look up to Agni- 
hotra—verily they look up to Agnihotra.’ (Chan- 
dogya, V. 24. 5) 

Daily while eating, we utter the five Prana-s as 
mentioned above and with each uttering take in a 
small quantity of food with the tips of the three 
fingers. And in order to lead us to Brahman from 
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that stage, we utter also the words as before: Ae" 
TET || ARM A SATA || 

Now in the passages relating to this Vidya, it is 
said that if the words HIMTA ler are uttered, the 
eye and the sun and thereby the Dyaus (Heaven) 
are satisfied; with the second, the ear and the moon 
and thereby the Dik (quarters); with the third, Vak 
and Agni and thereby Prthivi; with the fourth, the 
Manas and Parjanya and thereby Vidyut (Light- 
ning); with the fourth, Vayu and Akasa and all that 
depend on them are satisfied. So far as the organs 
in man and their counterparts in the cosmos are 
concerned, they conform strictly to the statement 
about the heart-gatekeepers in the Gayatri-vidya. 
But there is one step more to be taken. The 
elements corresponding to them are also here given. 
One difficulty presents itself. Instead of making 
the first or the eastern gate correspond to Prthivi 
and the third or its opposite gate to Agni, the reverse 
is adopted. And why? For this purpose we shall 
have to quote another passage from the Chandog ya, 
IV. 17: natqfe[=ra=raqsmi ATARI Tatag a TĀ TACT 
agaran RA: || 9 II 

“ Prajapati made a Tapas on Loka-s; and out of 
the Tapas, extracted their essence, namely, Agni 
from Prthivi, Vayu from Antariksa and Aditya from 
Dyaus (Heaven)” Hence Agni is the essence or 
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Rasa of the first world and the Sun is the essence of 
the third. Thus it is clear that if one should 
knowingly before taking food go into his heart-gates 
and mentally utter the Mantra-s corresponding to 
the respective Prāņa-s, the different organs are kept 
in a healthy condition in the lower states too; thus 
if the Karana-Sarira is acted upon, the lower states 
should thereby be affected. Then the devotee 
has to rise beyond the five Prana-s to Brahman as 
stated before. Here I have to make mention of two 
Mantra-s which are uttered both before and after 
taking food. One is uttered before the five Prana-s 
are uttered, namely, agama à and the other, 
saaiaarafa. On both occasions, water is sipped 
with the uttering. Through the first Mantra the 
water is made the upastarana or bed on which the 
food is laid and in the other, the water is made the 
apidhāna or upper covering for the food. 


UDGITHA-VIDYA 


Cominc to the third gate, we have Agni and Vak. 
Regarding the latter, we have the Udgitha-vidya. 
But Vāk itself has no Vidya allotted to it. It is 
described as a milch cow with four udders in Brha- 
daranyaka, V. 8. 1: 

qrd anda Temah; al: SPER sZ 
RAR: TRE al Wat dar sasiaka wreak 4 
AAA A AFR TIM; AMT AIRIA: nor TAY AA 
ga: || 

‘Let one meditate on speech as Dhenu (milch 
cow). Her four udders are the words Svākā, 
Vasat, Hanta and Svadhā. Two udders, the words 
Svāhā and Vasat, feed the Deva-s; the word Hanta 
feeds men; the word Svadkā, the Pitr-s. Her bull 
is Prana; and the calf is Manas” The Chandog ya 
makes them a Mithuna or Couple. Thus Prana 
acting upon Vāk generates Manas; Vak is fourfold: 
Para, Pagyanti, Madhyamā and Vaikhari. In the 
Udgītha-vidyā, these four stages of Vak are men- 
tioned. Even in the Gāyatrī-vidyā, Vak is the 
first thing mentioned to render it effective, as all 
Mantra-s have to be rendered effective through it. 
The Udgītha-vidyā is treated of in the Samaveda 
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Upanisad-s as Udgitha and in other Upanisad-s as 
Praņava. The question arises in the Vedāntasūtra-s 
whether they are different Vidya-s or the same. All 
are one Vidya only is the reply. In the Chandog ya 
Upanisad, the first Mantra is: Aaaa aana 
* Let a man meditate upon this letter (Om), Udgi- 
tha.’ Similarly the Mandikya Upanisad treats of 
this wholly. The different svara-s of Udgitha are 
not mentioned in the important Upanisad-s. But 
we find from other Upanisad-s that there are 
different svara-s to it. In WNéradaparivrajaka 
Upanisad, it is stated to have many svara-s. But it 
is too big a subject to be treated here. 


NACIKETAGNI-VIDYA 


As stated in the Aathopanisad, when Naciketas 
went to Yama, the second boon that was granted to 
him was the knowledge of the Heavenly fire, namely, 
the fire of the third world. Its corresponding seat 
in the human body is said to be the cavity of the 
heart. Beyond knowing that this Agni has been 
called by his name and that if the third Agni were 
known. the two lower worlds would be known, we 
are in the dark as regards other points. But if we 
go into the next Vidya, we are able to know some- 
thing more. 


UPAKOSALA-VIDYA 


UPAKOSALA KAMALAYANA was a disciple of Satya- 
kama Jabala who also has a Vidya after his name. 
He tended carefully for twelve years the Agni of his 
Guru as a pure Brahmacārin. When the time to 
give leave to his pupils came, all were given per- 
mission to return home except Upakosala. In spite 
of the entreaties of his wife, the Guru neither initiated 
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the pupil nor gave leave to him but went on a 
pilgrimage. In his absence, the disciple fell ill and 
abstained from food on account of his mental 
troubles. The master’s wife prevailed upon him 
to take some nourishment but in vain. Then the 
Agni-s began to commiserate his pitiable plight and 
initiated him into the secrets. All the Agni-s, 
collectively and separately, imparted to him the 
truths, till at last the Guru returned from his pil- 
grimage and gave the final touch by teaching the 
Aksi-vidyā already spoken ' of. This occurs in 
Chandogya, IV. 10 to 15. 

We shall take them in order. All the Agni-s 
together said first: SIM Aa 5 Aw «i Azfa—Chandog ya, 
IV. 10.5. ‘Prana is Brahman; Kam (happiness) 
is Brahman; Kham (Akasa) is Brahman.’ Then 
Gārhapatya Agni instructed him thus: 4&4 ta g- 
qassamna gear zÑ 4 uq RA Ten aÀ 
Ascaka = uda || 8 + gad frargadstēd RAI 
AM aA adaga egrenakt STETERIT: enda sd qd d 
waists  Grsuf arp a Uae Aag ll— 
Chandog ya, IV. 11. I, 2. 

* Prthivi Agni, Anna (food) and Aditya (are my 
body). Thereof the Purusa that is seen in the sun 
is I—verily I am He. He destroyeth the sin who 
knowing this adoreth Him; he attaineth the region 
(of Agni), enjoyeth the full limit of existence, passeth 
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his life in glory and his race wasteth not. We 
support in this and higher /oka-s him who knowing this 
makes an Upāsanā of him ....’ Then Anvahar- 
yapacana fire said similarly with this difference: 
“Apah, Dik, Naksatra and Candramah (moon) are 
my body; myself being the Purusa in the moon.’ 
The third fire Ahavaniya said: ‘ Prana, Akasa, Dyaus 
and Vidyut (are my body); myself being the Purusa 
in the Vidyut (lightning).’ After he was instructed 
thus, the Guru returned from his pilgrimage and 
finding that his disciple was beaming with divine 
effulgence asked the reason; to which the Sisya 
replied that he was instructed by the Agni-s. The 
teacher said that the Agni-s had instructed him 
merely about the attaining of the different /oka-s 
stated therein. For which purpose, he asked his 
disciple to take up the corresponding centre in the 
body, namely, the eyes in the heart as stated before. 
Of the three fires in man, as I have already stated, 
that in the stomach is here described as Garhapatya 
(corresponding to the first world or loka); the second, 
to the second loka; the third, to the third loka; the 
Agni being here described from the standpoint of 
the loka-s or worlds: Hence the meditation upon 
them leads to the worlds therein described. If we 
go into the Devayāna path, we are led to the Agni- 
loka through these meditations: the Agniloka being, 
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the first loka to which one is led by the Amānava- 
purusa after the latter meets the former. All of 
them said collectively that collective meditation led 
the devotee to Prana and Akasa which typified the 
happiness of Brahman. With this, the Guru 
supplements the Aksi-vidyā, probably because it 
leads to the /oka-s corresponding to it, namely, 
Sūryaloka. Then the Guru said: ‘ Child, they (the 
Agni-s) have spoken to you about /oka-s. I too will 
speak to you about them.’ 


SATYAKAMA-VIDYA 


From the Vidya of the disciple, we shall pass to 
the Vidya of his Guru, Satyakama who in his turn 
had his own difficulties. This also occurs in the 
same Prapathaka IV of Chāndogya previous to the 
former Khanda-s, 4 to 9. Satyakāma wanted to 
live in the house of his Guru as a Brahmacārin 
and so asked of his mother her golra. The mother, 
Jabala, was unable to state it, on account of her not 
having inquired into the gotra of one of the guests 
that had attended her husband’s house and to whom 
he was born. Therefore passing under the name 
of Satyakāma Jābāla, the latter being the name of 
his mother, he went to Hāridrumata to be his 
disciple. On the teacher asking him his gotra, the 
young man made the confession that his mother 
had not known it. The teacher said: ‘ None but 
a Brahmana can say so. You have not departed 
from the truth. I shall invest you with the holy 
thread” After taking him as his disciple, the 
teacher selected four hundred lean and weak cows 
and asked him to tend them. With his resolve of 
not returning to the house of his Guru till the cows 
became a thousand, the disciple departed. When 
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after many years the cows had multiplied into a 
thousand, a bull asked him to take them back to 
the house of the teacher. Then it was, appreciating 
the true devotion and zeal of the disciple, the 
Rsabha (bull) and after it Agni, Sūrya and Madgu 
(Vāyu) taught him the four Kalā-s or Pāda-s of 
Brahman. The Rsabha mentions the four Dik-s or 
the guarters as the first Kalā of Brahman, the medi- 
tation upon this guarter of Brahman as the 
Prakāšavān (shining one) leading to the Prakāša- 
vatva or renown of the devotee. Agni similarly 
descants upon the next Pada as Prthivi (Bhūh), 
Antariksa, Dyaus and Samudra (ocean) —probably 
corresponding to Parjanya. The meditaticn here 
is upon the Anantavan (endless). Sürya speaks 
of the third Pada as Agni, Sürya, Candra, and 
Vidyut (lightning). It is to be meditated upon 
as the Jyotismān (effulgent). Madgu (Vayu) 
speaks of the fourth Pada as Prana, eye, ear and 
Manas. It should be meditated upon as Aya- 
tanavan, having them in the Ayatana (or abode 
of body). After these instructions are over, the 
disciple goes to the house of the teacher where 
he is informed of the teachings as above men- 
tioned, the teacher setting his seal upon them as a 
Guru, since no teaching will fructify without the 
seal of the teacher. 
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The former teaching, namely, of Upakosala was 
from the standpoint of Agni merely. Here the 
feet of Brahman are described from the standpoint 
of the different directions (Dik-s), the /oka-s, the 
centres in them from which we have to rise from one 
loka to the other and the corresponding centres in 
the human’ body. Each meditation has its results. 
This knowledge merely supplements or explains 
that in the Gāyatrī-vidyā about the gates. All the 
worlds, Devatā-s and centres of the body are only 
in the different Dik-s of the One. Hence each 
direction is made a Kala or Pada of Him. Should 
one meditate upon the Dik-s of the heart, he be- 
comes Prakāšavān, i.c. one with the Prakasa or 
light or renown everywhere. Should he meditate 
upon the /oka-s, he rises above them to the eternal 
time and hence he is called Anantavan. Should 
he meditate upon the Devatā-s of the world, he is 
gifted with the jyotis or spiritual light of them. 
Should he work in the centres of the body, he 
makes it an ayatana or abode through which the 
spiritual influence is poured down. Hence he 
becomes an Ayatanavan. Thus He becomes or 
reaches the Saguna Brahman. 


—o[ Üsss  “ C 


VAISVANARA-VIDYA 


In this connection we may deal with the Vaisvanara- 
vidya too. Five grhastha-s or householders met 
together and wanted to know something of Atma 
and Brahman. They were great Srotriya-s or 
knowers of the Veda-s. Their names were 
Prācīnašāla, Satyayajīa, Indradyumna, Jana and 
Budila. Unable to come to any decision, they 
went to Uddālaka Āruņi who too was unable to 
solve their guestions. Then all the five together 
with Uddālaka went in a body to Agvapati Kaikeya 
who had learned of the Vai$vanara Atma. Ašvapati 
after finding that the wealth which he offered in 
sufficient quantity—his kingdom being one in 
which there were no thieves or other evil-minded 
persons—was not acceptable to them, since they had 
come to him for the knowledge of Atma, asked them 
to come on the morrow. When they came as fit 
disciples with the samit (or fuel) in their hands, he 
asked them each a question as to the Atma medi- 
tated upon by each. They said respectively the 
following: Dyaus (Heaven), Sarya, Vayu, Akasa, 
Apah and Prthivi. Thereupon the teacher said 
that each of them was but worshipping an aspect 
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of Vaišvānara Atma; his head is heaven or Sutejas: 
his eye, Sūrya and Visvariipa; his breath, Vayu or 
Prthakvartma (of various courses); his trunk or 
body is Akasa (or Bahula); his bladder is Rayi, 
the wealth; his feet, the Prthivi; his heart, the Vedi 
(sacrificial platform); his hair, the sacrificial grass; 
his heart, the Gārhapatya fire; his Manas, the 
Anvāhāryapacana fire and his face, the Aha- 
vaniya fire. Thus we find the Vaisvanara Atma 
is said to be the Atma pervading the three 
worlds; but in the description, the three fires are 
said to be in his universal body. Here the 
universal soul is described from the standpoint 
of Agni and the Upasana is conducted from the 
standpoint of Agni Vaisvanara only. Each of the 
householders that came for instruction is said to 
have obtained wealth or any other thing in the 
world according to that aspect of Vai$vanara which 
he chose for worship. Though this Agni has the 
three worlds in it, yet it is really the first Agni or 
loka which consumes the food taken in. For it is 
in this connection the succeeding verses come which 
are related to Prāņāgnihotra-vidyā and which have 
been described before. This Vidya is dealt with 


in Chandogya, V. 11 to 17. 
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PANCAGNI-VIDYA 


Tur Vidya is dealt with in Chdndog ya, V. 3 to ro 
and Brhkadāraņyaka, VI. 2, as also in Kausitaki 
briefly. Svetaketu, son of Uddalaka Aruni, a 
Brahmana goes to the court of Pravahana Jaivali, a 
Ksattriya king who puts him certain questions which 
he is unable to answer. Returning to his father 
and finding him unable to answer them, he goes 
back to the king as a disciple and is explained the 
Vidya called the Paícagni-vidya or Vidya of the 
five fires. As before explained, there are only three 
fires. How comes it now there are five fires? 
Besides the three fires of the three worlds, two more 
are given, namely, that in the man and that in the 
woman. The soul on its return from Svarga to be 
born again ın a body has to pass through these five 
fires in. order to find a fresh body. Naturally it 15 
the fire that disintegrates the bodies as well as other 
things. How then can it be said to be the generator 
of forms? Fire has two functions, to destroy as well 
as to create and preserve forms for the souls to 
tenant. The particles of Prthivi or earth are joined 
together through water and hence the required form 
is generated. But in order that the form may be 
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kept intact, it is first exposed to the sun’s heat and 
then burnt in the fire to be preserved for a long time. 
So also when the soul descends from the third 
world, it has to be provided with a body in each 
world. In each of these planes when it has to be 
provided with a body, an Agnihotra is performed 
for getting a body in each world. Take the Agni- 
hotra-s performed in the physical plane. When 
oblations of rice, ghee, etc., are offered in the 
homakunda, Agni burns up into particles the oblations 
and carries them in a subtle condition to the Deva-s 
invoked through the Mantra-s. The reverse process 
also takes place in it. Take an illustration. In 
the sacrifice performed by Dašaratha, the Agni- 
devatā takes a physical shape and comes through 
the Agni with the Pāyasa or liquid food and after 
handing it over in a physical condition, disappears 
through the same channel. When a man’s body 
becomes very hot or excited through some sudden 
cause, it begins to perspire. Similarly the same 
process takes place in this Vidya. When the soul, 
after all the enjoyments of Svarga are over, descends 
to the earth, it first takes up the mental body in the 
Ripa plane of Svarga. The first Agnihotra there- 
fore takes place in the third world; then the second 
body, in the astral world; then the third body in 
the physical plane. In this physical planc of ours 
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the soul attaches itself to rice and other things. The 
man cats them and then the fourth Homa takes place 
as Pranagnihotra in the food digested by the man’s 
body; when the seed of man is received into the 
womb of the woman, then the fifth Homa takes place 
and then is the physical body formed. 

Here the instruction is given by the teacher to the 
disciple. The teacher begins by saying AWI ara 9r 
‘yonder in the loka’. Afterwards the upward 
paths of the soul through the Devayāna and Pitryāna 
are described; the teaching ends by saying in the 
Brhadāraņyaka that * those who thus know the (five 
Agni-s), etc. . . . for them, there is no return to 
this world. In each of these five stages, there arc 
not only the five Agni-s but also the five oblations 
thereof in the shape of Water. The five Agni-s are: 
(1) Svarloka, (2) Bhuvar or Parjanyaloka, (3) Bhur 
or Prthivi, (4) man and (5) woman. The five water 
oblations are (1) Sraddha, (2) Somaraja, (3) Varsa 
(rain), (4) Food and (5) Retas (seminal fluid). 
Thence the body is produced in the woman’s womb. 
The first set of five is described as Agni and the 
second, as water. Out of the Agni in the three 
worlds as well as in man and woman, when the 
oblation is offered, the result in each stage is of a 
liquid nature. Hence all the five oblations are 
represented as water. We know that rain causes 
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food; and the food which has to be taken into the 
system in a liquid condition is converted into Retas 
which also is liquid. Somaraja is Soma, the king of 
Pitr-s. Pitr-s are invoked in this world through the 
Tarpana or water ceremony. Hence in the world 
in which the Pitr-s are, they correspond to the water 
element and are (irp) satisfied thereby. As regards 
Sraddha or faith, it too is made to correspond to 
water in the heaven or third world. In the Prasna 
Upanisad, Sraddha is made to correspond to the 
soul; the essence of which is faith. In one of the 
Veda-s, it is stated that yajfa or sacrifice is the 
husband and that Sraddha is the wife. The former 
is Agni and the latter is water. In the heavenly 
world, the Deva-s offer in the Agnihotra Sraddha 
as the Ahuti or oblation, just as a priest having the 
homakunda before him offers ghee and other articles 
to the fire in it. 

What is the offshoot of it? Somarāja is born out 
of it, who is again offered in the lower world. 
Somaraja is explained by Samkara as the form 
which the performers of sacrifice assume after death. 
Similarly what is born in one stage is offered in the 
next lower stage, in order to generate the still lower 
oblation and so on. Sri Samkara says the organs of 
the body in their relation to the soul are here the 
officiating priests of the Agnihotra. Considered in 
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relation to the Deva-s, they are Indra and other 
Deva-s who are the officiating priests of the fire of 
Heaven, etc. They offer the fire sacrifice for the 
sake of the fruit; they perform the same sacrifice 
again. In this manner, the organs are called the 
Deva-s. In this our present world also, any offering, 
ghee, milk, etc., thrown into the sacrificial fire 
and consumed by it enters, in its invisible, subtile 
form, together with the sacrificer, the Bhuvar world 
in the form of smoke and from the Bhuvar into the 
Suvar. There in the subtle waters, the effects of 
offerings—the part of the fire sacrifice—bearing 
the name of Sraddhā, which create another body 
for the sacrificer in the world of the moon in the 
heavens, are offered. "Therefore the waters which 
are parts of the fire sacrifice, which cause the 
sacrificer to obtain another body in the world of the 
moon are called Sraddha. This is the explanation 
for Sraddhà being called water. This is for going 
above. As above, so below. 

In this Agnihotra there are in each stage the fire 
or Vedi, the fuel and the flame as well as those 
which issuc out of the flame, namely, smoke, coals 
and sparks. All these six are put forth in these five 
stages. The Brhadaranyaka has some differences in 
some points from the Chandogya in their corres- 
pondence. In the heavenly world which is the 
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Agnikunda, the fuel of Aditya, the sun, is placed 
whereby at first the smoke of his rays arises; and 
afterwards, the fire being ignited, there arises the 
flame of the Day of the world. As regards the coal 
which arises after the flame subsides and the sparks 
which arise out of the flame, the Brhadaranyaka puts 
them as the Dik-s and Avāntaradik-s, but the 
Chāndog ya makes them the moon and the stars. These 
two sets are allotted by the above two Upanisad-s 
between the third and the first worlds. In the 
third world, the sun being the flame when the 
Agnihotra is finished, the coals should be naturally 
the moon and the sparks should be the stars. 
Similarly in the Parjanya or second world which is 
so called on account. of Parjanya being the presider 
over rain or Apah and which is the Vedi fire, the 
fuel is said to be, according to the Chandog ya, Vayu 
and according to the Brkadāraņyaka, the Samvatsara 
or year and the clouds are the smoke and the 
lightning is the flame; the thunderbolt, the coals 
and the thunder-claps, the sparks. From this, it 
is clear that the rain we get is dependent upon the 
second world originally and condenses in this 
physical world; those that are mentioned above 
should be subtle only. Soma being here offered as 
an oblation, Varsa or rain comes out of it. In this 
physical world which is the Vedi fire, the fuel is 
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given in the shape of Prthivi or years according to 
the Chdndogya. Naturally fire arises out of the 
earth as smoke from the fire, here earth being fire. 
The night is the flame, as the flame has its origin 
from the connection of fuel with fire, like the night 
from its connection with its fuel, namely, carth; 
the darkness of the night being called the shadow 
ofthe earth. As regards coals and sparks, they have 
been already disposed of, in connection with the 
heavenly world. Here out cf the oblation of rain 
comes the food or earth. In man and woman, the 
same process is described. In man, the Vedi fire, 
there is the fuel of the mouth where the flame of 
speech is generated. Prana is the smoke; the eyc 
the coals; and the car, the sparks. The eye, 
namely, the coals can be lit up with Kama 
(passion) through sight. Similarly with regard to 
woman. After describing the downward process, 
the Chdndogya-Upanisad afterwards expatiates upon 
the two paths through which wc ascend to Saguna 
Brahman in the Devayana Path. 


SAMVARGA-VIDYA 


Havine donc with the western gate of the heart, 
we now comé to the northern. Therein are Manas, 
Parjanya and Samana. There is no separate 
Vidya attached to any of them. Therefore we 
shall have to pass to the upper gate where Vayu 
and Akaga are. In regard to Vayu, there is the 
Samvarga-vidya. In the fourth Prapathaka of 
the Chandogya Upanisad, a king named Jānašruti 
Pautrāyaņa is introduced in the first Khaņda. He 
was a person highly charitable in disposition and 
kept an open house for all, by feeding them at any 
time. Once while he was lying on his bed, two 
Hamsa-s passed in the sky over his palace; and one 
of them, finding that the Jyotis (effulgence) of the 
king was impeding their path, asked the other to 
fly away from it. To which the other replied by 
stating that the king could not be compared to 
Raikva with the one-wheeled car. The king who 
understood the language of birds asked the bards, 
who came to him next morning, to find out Raikva 
with the one-whecled car. Finding him not, the 
king asked the birds to search for him in those places 
where Brahmajūānin-s are to be found, namely, in 
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lonely places, river-sides, pools, mountains and 
groves. The Great One was found sitting hard by 
a dilapidated wall with thc one-whecled car by his 
side and scratching the itches all over his body. 
When thc king was informed of it, he went to Raikva 
loaded with wealth and entreated him to initiate 
him into the Deity worshipped by him. The Great 
One spurned him away from him. Thereupon 
the king increased the wealth and took his unmarricd 
daughter too to be presented to him. Finding that 
there was now a real sacrifice on the part of the 
king, Raikva deigned to initiate him. From the 
cosmic standpoint, Vayu is the Samvarga or ulti- 
matum of all. Agni, Sūrya and Candra merge 
into Vayu only; so also Parjanya or Indra. From 
the individual standpoint, Prana is the Samvarga 
of all. In sleep, Vak, eye, ear and Manas merge 
into Prana only. Therefore the two Samvarga-s 
are Vayu in the world and Prana in the man. 
The word samvarga is made to mean ‘absorbent ' 
also, since it is the one into which all are 
merged from the lowest Prthivi to Agni inclusive. 
But Vayu has in turn to become merged 
into Akasa later on. In sleep or death, it is said 
by the Upanisad-s that the powcr of speech 
subsides into Manas and then both of them into 


Prana. 
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In order to exemplify this, an episode is related 
in the same Upanisad to convey to us some truths 
about them. Two Brahmana-s, named Saunaka 
and Abhipratārin were being served at their meals, 
when a Brahmacārin asked for Bhiksa or almsfood. 
Nothing was given him by them, as they, according 
to Samkara, wanted to try him. Thereupon the 
Brahmacarin said that in denying him food, they 
denied it to that one (Vayu) which exists in all 
invisibly as the protector and the container of the 
four, Sarya, Candra, Agni and Apah. Thereupon 
when the alms was given him, he remarked thus: 
© These five and five make ten and they are akrta 
(complete number). Therefore anna (food) in the 
different quarters being ten is akyia. It is Virāt, the 
consumer of food. Through it all, this becomes 
visible. Unto him who knoweth verily, unto him 
who knowcth this, all this world becomes visible 
and he becomes a great consumer of food.’ 

From this, it is clear that in this Vidya the indi- 
vidual Prana has to be made to vibrate at the 
cosmic rate, i.c. the Vayu therein and that one who 
is a follower of this Vidya has not to deny food to 
anyone. Rather this Vidya will be imparted to 
him only who is a person of great hospitality by 
giving food to others, as the Prana in all is the onc 
Vayu which the disciple has to reach. That Vayu 
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in its highest state has in it the number ten which is 
a complete number. Through it, we can reach the 
Virat of the universe. The number ten is made to 
be the five Prana-s and the five Upaprana-s. It 
should be remembered that in the Tattva-s, Vayu 
is said to be a hexagon and Akasa an egg. The 
Vayu in the universe has in it a six-pointed star; 
in man, it is a five-pointed one. In the six-pointed 
star, there are ten triangles—ten Agni-s; there being 
six triangles externally and four triangles internally 


in the six-sided figure within it and the Agni-tattva 
having the figure of a triangle. 


AKASA-VIDYA 


IN coming to Akasa, we find there are two places 
where the Ākāša-vidyā is dealt with in the Chan- 
dogya Upanisad. ‘Three proficients in Udgitha met 
tēgether for discoursing upon spiritual matters. 
They were named Šilaka, Caikitāyana and Pra- 
vahana. They began with the question of the Gati 
(asylum) of Sama; one of them put the question 
and the other replied that Svara was the Gati: then 
the Gati of Svara was said to be Prana: its Gati was 
Anna which was again traced to Apah and Heaven. 
It was traced finally to the One. Then the question 
was asked of the Gati of the /oka-s or worlds. The 
reply was Akasa. 


aair z sr SAM JAAR aad AHA Her 
Ga BAA CAAA: RMT! A ga aAA A: 
a sa: Rata KA vai Nal = areal 4 
uded fāgradadars gada || I. 9. 1, 2. 


* All these creations proceed from and end in the 
Ākāša. Akasa is the senior of all these. It is the 
Parayana (great receptacle). It is the most 
excellent Udgitha. It is endless. He who knowing 
this adores the most excellent Udgitha conquers the 
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most excellent /oka-s. Such a learned person 
becomes most excellent. According to these 
passages, Akasa is said to be the senior of all the 
Tattva-s and is the great receptacle, while Vayu is 
said to be the consumer. It is also associated with 
Udgitha, since sound is the Tanmatra of Akasa. 

In the same Upanisad, Prapathaka VIII. 14 
says thus: 


sm 4 ala ameqafadar d Jam aka gaa 
Beal Aaa: gai TA Ag. . . H 31i 


* Verily that which is known as Ākāša is made of 
Nāma-rūpa (name and form). That which is 
beyond the two (name and form) is Brahman. It 
is immortal. It is Atma. I shall attain the Sabha- 
vesma (the audience hall) of Prajapati, etc.’ Here 
the Akasa is described as one with name and form 
and Brahman is beyond it. The Brahman here 
described is only the creator, Brahma whose abode 
is spoken of. 


GARGI-AKSARA-VIDYA 


JANAKA, the King of Videha-s, performed the yajia 
called Bahudaksina (i.e. of enormous gifts) in which 
many Brāhmaņa-s were present. The king with a 
desire to know who amongst them was the Brahma- 
jhanin caused to be tied ten Pāda-s of gold to each 
of the horns of a thousand cows and said that who- 
ever amongst them was the best knower of Brahman 
might become their possessor. Rsi Yajnavalkya 
asked his disciple to drive them home, whereupon 
one after another in the assembly plied him with 
question after question. Gargi Vacaknavi put two 
questions to him, one about the Akasa and the other 
about Brahman. The first question was: 


a ara aged q Rat scare Sed aera arrargtēāt 
<a agi a WAS NAMA SH gq qaq a Me Ala 
ahaa Gear saat NIAN ll v il a adas dam 
mī . . . || (Brhadaranyaka, III. 8) 


“What is above the Heavens, O Yajiavalkya, 
what is beneath the earth, what is between and 
what are these two, the Heavens and the earth, what 
is called the past, the present and the future, upon 
what is all this woven, warpwise and woofwise? * The 
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reply is Akasa. Then the second question turned 
upon what the Akasa was, woven warpwise and 
woofwise. The reply is: ‘Brahman, the indestructible 
One, O Gārgi” So the Akasa is one in which there 
are vibrations, like the warp and woof of cloth. 
In two senses, the word dkdasa is used in the 
Upanisad-s. The onc is that it is that which yields 
avakāša or space for all the Tattva-s to fill it up. It 
is then Brahman, the Absolute Space. The other 
is that it is the Ākāšic Tattva filling space. Then 
Akasa is defined as yat susiram tad ākāšam, that which 
is full of holes is Ākāša. Then there are the warp 
and woof of ether in space. Then Akasa is said to 
be the cause of the three worlds, the three periods 
of time being in it. 

Now that wc have done with the five gates, we 
have to enter into the soul, i.e. Jīvātmā itself which 
is said, in the Gāyatrī-vidyā, to be the Paramjyotis 
in the centre and beyond the five gates. 


BHRGU-VARUNI-VIDYA 


First we shall consider the Bhrgu-varuni-vidya, 
in order that we may know the different Kosa-s or 
sheaths in which the soul is. In the Taittiriya 
Upanisad (Bhrguvallī) Bhrgu, the son of Varuna, is 
said to have approached his father for instructions 
in Brahman. The father leads him from one stage to 
another from the standpoint of the Koša-s, namely, 
Anna, Prana, Manas, Vijñana and Ananda. The 
results of the meditation upon each of these Koša-s 
are said to be: €a aaa Fea || T#z4rarqrfzeq 1 4 TF: || 
(Brahmānandavallī, 8). ‘He who is in the Purusa 
(of the eye) and who is in the sun is one and the 
same. Whoever thus knows, after having tran- 
scended these Koša-s, the soul which is in them as an 
assumer of any form at will and then realizes the 
unity, is the one who realizes the supreme Brahman. 
Hence the idea of unity is essential for the attaining 
of Atma. 


ANANDAMAYA-VIDYA 


In the same Upanisad, in the second Valli, which 
is the Brakmānandavallī, we have the Anandamaya- 
vidya. In the fifth Anuvāka, we have the Ānanda- 
maya-koša described which is said to be above the 
Koga of Vijüàna and to permeate it. Then this 
bliss is said to be of different degrees, beginning 
with that of a youth who is a sadhu well versed in 
the Veda-s and is firm, strong and of pure family. 
This bliss is said to increase one-hundredfold, as 
higher stages are reached, such as Manusya (men), 
Manusya-Gandharva, Deva-Gandharva,  Pitr-s, 
Ājānaja-deva-s (born in heaven), Karma-deva-s, 
Deva-s, Indra, Brhaspati, Prajapati and Brahman. 
In this last stage, it is identified with the Purusa in 
the sun and that in the eye. In all these stages, it 
is only the Vedic or occult student free from desires 
who is able to enjoy all the degrees of bliss as stated 
above. 


ANGUSTHAMATRA-VIDYA 


IN the Švetāšvatara Upanisad, thc soul which is 
different from the Sarira-s and the Koša-s is des- 
cribed as the Angusthamātra. The Aathopanisad also 
describes it in the same manner. In order to 
understand it fully, let me quote all the statements 
about the samc in the Upanisad-s. The Švetāšvatara 
in V. 8 and 9 says: 


AZZAN xfagegeg: TANANAN 7: | ZASUDIRH- 
Taq Ša amaA €: 0 sIZIHSIT3BTST AAA 
alaaa = | AM Aa: a ĀTI: 4 MTAA FAX || 


“The Angusthamātra Purusa similar to the sun 
(in splendour) is endowed with Samkalpa and 
Ahamkāra. Associated with the guna of Buddhi and 
the guna of Atma (body), it is seen as another 
(different from Paramātmā) only, like the sharp 
point of a goad; the Jiva is to be thought of like the 
hundredth part of the point of a hair divided into a 
hundred parts. Yet it should be known that it is 
infinite.’ 

The Kathopanisad says thus in Valli IV. 12 and 13: 

ASTANA: Tea aa emen fama | SANA WAHT + al 
fas Ude d^ 1I 
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‘The Angusthamatra Purusa is located in the 
middle of the body, is the [gana (ruler) of the past 
and the future as well as the present. Hence one 
is not afraid of that. "This is that.” 


sigue: Fen MARANGA: | Taal YAA d VAT 
a = = uda aq Il 


“The Angusthamātra Purusa which is like light 
without smoke and is the I$ana (ruler) of the past 
and the future as well as the present is even today 
and will be verily tomorrow. This is that.’ 

Again in the same Upanisad, VI. 17, it says: 


ASIST: YEUSATA WT AATA gu dig: | d A- 
zzu raa R AA dam | d BEMA d AAA- 
gafāfā || 


The Angusthamātra Purusa which is the inner 
soul is always residing in the heart of men. Let 
one with courage separate it from his own body, 
like the stalk from the grass. Let him know it as 
pure and immortal: let him know it as pure and 
immortal.’ 

As stated before, the soul is described with other 
similes; but the one thing that is to be borne in 
mind is that it is associated with this or that body, 
it is defined with its attributes. In its real nature, 
it is ° That” (Brahman); but in the state of the soul, 
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it is different from the bodies and has Samkalpa and 
Ahamkāra, i.e. I-ness, and it is different from other 
souls. It should be remembered that the Jiva is 
in all Sarira-s as well as in all Koša-s. In the former 
the Jiva is named Vi$va, Taijasa and Prajna as it is 
associated with the Sthūla, Sūksma and Karana 
bodies. They are all associated with light in each 
world, cach appearing as a speck of light. Only 
they are differentiated by the different vibrations 
of light. All of them have, in common, no form like 
that of the three bodies. 


SANDILYA-VIDYA 


In order to understand the nature or state of the 
soul, we may take up the Vidya called Sandilya- 
vidya. The Chandog ya Upanisad devotes Adhyaya III. 
14, wholly to this Vidya. It says of the soul thus: 


ANAT: AMAR VSI: TATA AAA SHIT AIHA: 
TANT; BRA; APACAYAIMSAFAAIae: || 3 || VW maA- 
SASMAA CA AAAI AMMA VTA TATARAN UU 
a amarag SATATA cartacdhlarcearaifeaat vum 
var erm ua |] 


‘It is Manomaya; Prana being its Sarira and Bha 
(cffulgence) being its Ripa. Satya is its Samkalpa; 
Akasa is its Atma (body). It is of all Karma, of all 
Kama, of all odour, of all Rasa, pervades all, neither 
speaks nor respects any. Smaller than a corn, or 
barley, or mustard, or canary seed, or its substance, 
it is within the heart. Such a soul is within the 
heart, as is greater than the Bhir, Bhuvar or Suvar 
world or all put together.’ 

The Brhadaranyaka in V. 6 is wholly devoted to this: 


aasi TEN ur TAHAN gar ARIT sat ar 
aul gāja: areata; aqme cafes ais Fan 3 u 
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“The Purusa which is Manomaya has Bhā as its 
Satya, being within the heart like a grain of rice or 
barley. He is the lšāna of all (i.e. the ruler 
of all. He overrules whatever exists in this 
universe.’ In the above two quotations, the soul, 
the Angusthamātra is said to be in the heart and 
hence it is Prajfia, the third. This has to be dif- 
ferentiated from the Jiva located in other centres 
being of the Jagrat and other states. Here how is 
the meditation to be carried on? The soul should be 
meditated upon as Bhai in the heart, it being in its 
inmost nature the Lord himself. Manomaya is 
interpreted by Samkara to mean that which works 
in or through the Manas, as the soul is not Manas 
itself. In another place the soul is said to be 
Vijīānamaya. Janaka asked Yājūavalkya about the 
soul which was first stated by the latter to be the 
light of the sun, then the moon, then Agni and then 
speech: when all these disappear, in what state is 
the soul? 

To which the reply is made thus: FAA AAN asa 
fira; MÀJ garasi: Wed: U ar: weno ARAT- 
dug... u Brhadáranyaka, IV. 3. 

‘What soul? It is the Purusa of Jvotis, is Vijna- 
namaya and is in the heart within the Pràna-s; 
He being the same migrates to both worlds.’ Hence 
the soul may be meditated upon as the conscious 
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light or the light with Manas, when the Manomaya 
Kośa is to be reached: or with Vijūāna, when the 
Vijñanamaya Koša is to be reached. But then 
what do we mean by Prana being its Sarira, or 
body? The words are clear enough: but how is the 
idea to be realized in meditation? The physical 
body is preserved by the life of breath in this world: 
it is the breath that makes the lungs to expand 
and contract. Similarly the growth of the soul 
in the higher condition is through the higher Prana. 
Let us study how breath acts in this body. In 
inspiration, the breath makes the heart expand 
and in expiration the breath makes it contract. 
Hence expansion and contraction take place in 
the heart, which are called diastole and systole. 
Similarly the Prana makes the light of the soul 
expand and contract. Hence the soul appears as 
a dazzling light in contraction but diminishes in 
its lustre when it expands. When the Šāņdilya- 
vidya is practised by one, he should meditate upon 
the soul as a speck of light like a corn or an atom 
expanding and contracting in the centre of the 
heart. But it is not a mere light but an intelligent 
light with Samkalpa and Ahamkara as in the Angu- 
sthamātra-vidyā practice. As the Chandogya puts it: 

‘It is Satya-samkalpa pervading all like Akasa 
and into which all things become merged.’ This. 
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is of Paramātman. But then what is the difference 
between Rūpa and Šarīra? Rūpa is a mere form 
or outline formed by the effulgence; whereas the 
bodily contour or configuration is imparted to it 
by Prāņa. 


DAHARA-VIDYA 


In this Vidya, the heart is described at greater 
length. The Chandogya, VIII. 1, says: 


AN IRAR Aag} cet quz aan «es AAAA- 
RRagaserāgei dara ARARA AA W 4 I| 8 gA- 
AA ATARI Sedan ATF SA Arar arargi*iāl 
Aaa gaitā SAMA aga wa uer) Fisrererarfyr 
qaqa gu arka ga TEPANGAN 11 3 11 

“Now within this Brahmapura (or city of Brahma, 
i.c. human body), there is a small lotus chamber 
and within it is the Antar or inner Ākāša. That 
which is within the Antar Akasa is worthy of search, 
that verily should be inquired after” “He (the 
disciple) would say: Verily as extensive as Akasa 
is, so is the Antar Akasa. Both the Suvar and 
Bhūr worlds (together with the Bhuvar) are within 
it. Both Agni and Vayu, both the sun and the 
moon as also lightning and the stars and whatever 
else exist in this universe as well as what do not— 
all exist within this Antar Ākāša” A meditation 
on it is said to enable one to obtain all his desires; 
an enumeration of them being made in the 
Upanisad. In the third Khanda of the same 
Prapathaka of the Upanisad, it says: 
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gari fewafafea fiktaadaam sat TATA +T Aga- 
dur BAT; AW atam Ud agers a Hearse fe 
Adel; d 

“As those who are ignorant of (mincral) beds 
might pass repeatedly over an undiscovered mine 
of gold and find it not, so do mankind daily retire 
into the Antar Akasa (in Susupti) and yet being 
misled by Anrta (Māyā), they find not this Brah- 
maloka” In this Vidya, the all-pervading nature 
of this one is described or laid stress upon. Hence 
the heart is called Hrdaya, or the formless, which 
means this is the heart or place where the Alinga 
is. Even in the Bālāki-vidyā as also in the Brhada- 
ranyaka, the soul is in sleep with Brahman alone. 
In this meditation, the three worlds in the heart 
as well as all the creations in them have to be 


meditated upon. 


BALAKI-VIDYA 


In the Kausitaki Upanisad, the fourth Adhyāya is 
devoted to this Vidyā alone. A person named 
Gārgya, the proud son of Bālāki who was renowned 
as a reader of the Vcda-s, wandercd about for 
Brahmajūāna till he came to Ajatasatru, thc king 
of the Kāšī-s, when he applied to him for instruc- 
tion about Brahman. Having been asked about his 
own understanding of the question, the disciple 
first stated Brahman to be the Purusa of the sun; 
then that of the moon; then of lightning, of the 
thunderbolt, Akaga, Vāyu, Agni, Apah, mirror, 
echo, sound, the sleeping state, the body, the right 
eye and the left eye. The teacher after stating at 
each step that each of the above Purusa-s served 
but a lower purpose took the disciple to a man 
who was asleep. After waking him from his sleep, 
the master told the disciple that the soul called 
Prajfia was absorbed in the Prana of the heart that 
works on the Nādī-s issuing from the one Nadi 
of the heart, Puritat: and that all the organs together 
with their presiding Devata-s that were in that 
condition came out like sparks from flames, illumi- 
nating the lower Purusa-s (Taijasa and Visva) and 
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the lower bodies down to the nails and hairs of the 
skin. Then (in the last Sloka) he winds up thus: 


a aag ar TA Wart + Asal EA aha: € 
aq saa camgūfašru dab galat ASA ARARA- 
qai qa ax waa fared garai AS aR 
Gaia g ud da + Va a 

“As long as Indra knew not this soul, so long 
the Asura-s overcame him. When he knew it, 
then having conquered and slain the Asura-s, he 
attained pre-eminence among all Deva-s and all 
beings: he attained sovereignty and empire. Thus 
too is it with him who hath this knowledge, having 
destroyed all sins—and he attaineth the pre- 
eminence of all beings and sovereignty and empire 
—who knoweth thus—who knoweth thus. This 
occurs also in Brhadaranyaka II. 1. 


USASTA-KAHOLA-VIDYA 


As related in the Brhadaranyaka, III. 4 and 5 in the 
sacrifice performed by Janaka where Rsi Yajia- 
valkya takes the cows as a Brahmajnanin, two of 
the querists were Usasta Cakrayana and Kahola 
Kausitaka. 'The previous questioners had qucried 
the Rsi with questions about the bondagc of 
Graha-s and Atigraha-s with which the soul is 
bound. Then Usasta Cakrayana questioned the 
Rsi as to AAAS A AKA garate or Brahman 
which is the real and direct one and the Atma 
which is within all. The second reply after a 
further question is 4; MIWA SINIR € a AKAI adadi * It 
is thy soul which breathes through the (five) Prana-s 
that is in all” Then again when the questioner 
wanted a further explanation like the description 
of a cow or horse, the reply came that it could not 
be given, as one could not perceive the perceiver 
of all perception. Then comes the next chapter 
where Kahola puts the same question for further 
information as to the means by which the soul 
which seems to be different from Brahman can be 
cognized as one. ‘Renunciation of all,’ is the 
reply. Having known the Atma, the Brahmana-s 
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rise above the desire for sons, wealth and worlds 
and lead the lives of wandering mendicants. The 
desire for sons is also the desire for wealth; when 
the desire for wealth arises, there is obtained a 
twofold wealth. The physical wealth enables one 
without knowledge to do rites which will take him 
to Pitrloka; but the higher wealth, namely, Knowl- 
edge, leads one to Devaloka. Hence the desire 
for wealth leads to the higher worlds of Pitr-s and 
Deva-s. Therefore after obtaining knowledge, he 
should arm himself with Bala, literally strength or 
indomitable will. After both these are obtained, 
he should be able to practise at will Mauna and 
Amauna, when to be silent and when not. Such 
a one is Brahmana, no matter in what work he is 
engaged. He is then above work. In these two 
meditations, the soul has to be meditated upon as 
one with Brahman. 


UDDALAKA-ARUNI-VIDYA 


In the same conncction, there is another Vidya 
recorded where Uddālaka is one of the questioners. 
He said to Yājūavalkya thus: ‘In order to study 
the science or Yajūa, myself and others were pupils 
of Patanjala Kāpya. His wife was possessed by a 
Gandharva named Kabandha, son of Atharvana, 
who asked two questions about the Sūtra or thread 
binding all objects and the Antaryāmin or latent 
one in all. Please explain to us the Satra and the 
Antaryamin.’ The Rsi’s reply is that Vayu is the 
Sūtra or thread which binds all worlds and things. 
It is Vayu in the world or Prana in man; when it 
is relaxed, death takes place in the body. Then 
as regards the Antaryāmin, he gives a long list of 
the many things of the world in which He (the 
Atma) is latent and winds up with the reply: 

qrasdska «gr ASAS dar ass wq 
ATMA AMAT q AAA SNS, | 

* There is none that sees but He; there 1s none that 
hears but He; there is none that thinks but He; there 
is none that intuits but He. He is thy soul, the Antar- 
yamin, the immortal; whatever is different from Him 
is perishable.’ (Brhadaranyaka Upanisad, 111. 7. 23) 


MAITREYI-VIDYA 


To the same category, the Vidya under considera- 
tion belongs. In the Brhadaranyaka Upanisad it 
occurs in II. 4 and IV. 5. With a little difference 
in details, one is the reproduction of the other. 
Rsi Yajnavalkya had two wives, Maitreyī and 
Kātyāyanī. Of them, the former was devoted to 
spirituality and the latter, to houschold dutics. 
Ere the sage retired from his household life, he 
wanted to distribute his- property among his two 
wives. Kātyāyanī was of course content with the 
prospect of what she could get thereby; but the other 
addressed her husband with the question as to 
whether the wealth to be obtained could secure for 
her immortality. The sage, stating that renuncia- 
tion of all was the only means for it, proceeded to 
initiate her into the Higher Atma with all the 
explanations possible through those famous passages 
that are generally quoted. The concluding 
passages run thus: 

4 al at oder aaa ud (pp wae TAI ad (zi 
PACA A AL KEA: ANTA Aeon ARTA AAA! 
aT AT qaaa AAA Wer PETANAN ue fefe || 

‘Behold, not for the sake of all (the universe) all 
(the universe) is dear; but for the sake of Atma, 
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all (the universe) is dear. Behold, the Atma is 
verily to be seen, heard, thought and intuited. 
Behold, O Maitreyi, by secing, hearing, thinking 
and intuiting the Self (Atma), all this (universe) 
is known.” The teacher in order to lead her from 
the dual to the non-dual says at last: uà 
que agaa adaa BATAN + Her ka (II. 4. 12) 
‘ Arising with these elements, he (the individual 
soul or the division of a particular soul, as Samkara 
puts it) is destroyed when they are destroyed. 
After leaving the body, there is no Samjna (the 
highest stage of individualized knowledge)” Then 
he says: 

ga Safa vata afeat g. . . Ta 
aq of AA wana 4 MT HA. 
TA faster (I1. 4. 14) 

* For where there is duality as it were, there onc 
secs another . . ., but how does one to whom all 
has become Atma alone smell anything? how 
see anything? . . .; behold, how should he intuit 
the knower?? As Samkara puts it: “It is only when 
cause and effect are differentiated, there is the 
concept of duality: all are one in the state where 
cause and effect are blended into one, (rather) are 
one only.’ 


PARAMA-PURUSA-VIDYA 


THEN we shall deal with the Parama-purusa-vidya. 
It occurs in the third Valli of AKathopanisad in the 
reply of Yama to Naciketas. This should be dis- 
tinguished from another Vidya called Purusa- 
vidya. The opening Mantra deals with two 
Ātmā-s entering the guha of the heart. 


Rd fired! gadu erm Tei frst arā Gers | Brava aa- 
fal aafa Tai ā = Harare: || Kathopanisad, III. 1. 


‘The two drinking the due reward from their 
works in this world entered the cave, the 
highest place of the supreme. Brahmavid-s call 
them shadow and sunlight; thus also the performers 
of Pañcagni and the sacrificers of the three 
Naciketagni.? How is the meditation to be carried 
on? As stated further on: 


areata TAA ffs att waa g | afe g ari fate aa: 
Wem = l| 3 I| TÊKAN aaa RTA, | ARA- 
ANY ARARAT: I| x LI 


EA: RI WAT sera gt Aa: | qutd WI afea- 


UA AZTAT: || $e || Aged: RAARANGA: R: | TEMA 
ot faa FIST ar GTI Ala: || 99 ii 
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‘Know the Atma to be the rider, the body as the 
chariot; know Buddhi as the charioteer and Manas 
as the reins. They say the senses are the horses, 
their objects are the roads. The wise say thus: 
“The enjoyer is the soul associated with body, sense 
and mind.” Higher indeed than the Indriya-s 
(senses) are their objects; higher than their objects 
is Manas; higher than Manas is Buddhi; and higher 
than Buddhi is the great Atma. Higher than the 
great one is Avyakta; higher than Avyakta is the 
Purusa; higher than the Purusa is naught; this is 
the last limit and the highest goal.’ The means 
for attaining the Parama-Purusa is: 


Fžzimad eet Sea | Mana ae 
Based AKA || 33 l 


Let the wise one subdue his speech by Manas; the 
Manas by the Jūāna-Ātmā; the Jnana-Atma by 
Mahat (the great-soul); subdue this also in the 
Santa (peaceful) Atma. 

It should be through the Guru. 


afud NAA HDT Aa | HE URI RIT gi 
eT TANAH ef li dv ou 


‘ Arise, awake, attain the great (Teacher) and 
be illumined. The wise say that the path to him is 
as difficult to tread as the sharp edge of a razor.’ 
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From these, it is clear that there are two Atma-s, 
the higher and the lower. The lower or embodied 
soul is the rider in the chariot who has to be the 
master of the situation by subduing one after 
another, speech, Manas, Jiana-Atma and Mahat, 
till at last he reaches the Šānta-Ātmā or the Atma 
of Peace which has to be reached through a Guru 
who is a Jivanmukta. 

But in the above quotation, the higher Atma is 
also represented as drinking the fruits of its actions 
as well as the lower; here the two Ātmā-s are 
made to be one. In order to state that the Para- 
mātmā is not, other quotations about the two birds 
seated on a tree will be pertinent. Here Para- 
mātmā being associated with Jīvātmā scems to 
cat the fruits, but is not really eating. Mundaka, 
III. r. 1, 2 and Svetásvatara, TV. 6. 7, are to the same 
effect. They may be quoted: 


aI gami aga waa ari gd given | ga 
fa asaamarstraraiiā u gari gā gen fq 
sian aaa gam: | ge gar param aaa 
Saran: || 


“Two birds (Paramātmā and Jīvātmā) ever united 
and equal companions dwell on one and the same 
tree (of body): one of them (namely, the Jivatma) 
enjoys the sweet fruits of the fig tree: the other 
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(Paramatma) looks round as a witness. Dwelling 
on the same tree, the deluded soul (i.e. Jivatma) 
immersed (in the world) is grieved by the want of 
power; but when it sees the other, the worshipped 
ruler as different (from all worldly relations) and 
his glory, then its grief vanishes.’ 

In this meditation, the fruits of actions have to 
be given up to reach the Paramatma. 


AKSARAKSARA OR AKSARA-PARA 


Two aspects of Brahman, the Aksara, are dealt 
with from the standpoint of Vidya or knowledge. 
Mundaka, 1. 1. 4 says thus: 


— EE oo Aa F i 


‘Two Vidyà-s should be known, the higher and 
the lower, thus say the Brahmavid-s.’ 


TAM Wael Ac: amas: FT Beat SATRU 
Re Beal Asa || S1 V UD aera || 4 II 

‘The lower comprehends the Rg, the Yajur, 
the Sama and the Atharva Veda-s, Siksa, Kalpa, 
Vyakarana, Nirukta, Chandas and Jyotisa; the 
higher is the Vidya by which the indestructible 
(Brahman) is realized.’ 


g: uds CAAA WATT qq: | THAIS AM SAA + 
sad l| % Il 

* From Him who is Sarvajīta, Sarvavid and whose 
Tapas is of the nature of Jana, is ecnerated 
Brahma (Hiranyagarbha) with nāma (name) and 
rüpa (form) and anna (food). Hence it is that 
Hiranyagarbha or Brahma with nama and rūpa 
presides over the world itself.’ Here food is that 
substance which enables the form to act. 


SAD-VIDYA 


In Chandogya, VI. 2. 1 and 2, we have Svetaketu 
being enlightened by his father, Uddalaka regard- 
ing this Sad-vidyā. It runs thus: 


was aaa AAR dem e penus e- 
SANE aasa: TATI | Fae ug Taat aia 
EHI FAA: Weder Arad drādas ATANG, || 

“At first, O Son, this was mere Sat, one only 
without a second. Thereof verily others say: At 
first this was Asat, one alone without a second; 
from that Asat proceeds Sat.’ 

“But of a truth, O Son, how can this be? How 
can Sat proceed from Asat? At first O Son, this was 
only Sat, one only without a second.’ 

We all know that this is quite in agreement with 
the statement of modern science. `A thing should 
create another thing; and nothing should generate 
nothing only. In the Bhagavadgita, II. 16, Sri 
Krsna also says the same thing: areal fra arat amara 
Aaa aa: | “There is no Bhāva (existence) to Asat: 
There is no Abhāva (non-existence) to Sat” The 
commentator in this connection states that the 
statement here embodied that there was “only Sat, 
one alone without a second’ out of which all else 
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arosc, was meant to rebut the statements made by 
two sets of doctrinists in India; the Vaišesika-s 
and the Bauddha-s. The former held that the 
origin of the universe lay in a number of causes: 
Dravya, Guna and Karma. Here Uddālaka 
tells us that there is only one cause, without even 
a second, of this universe, namely, Sat. Again 
some Bauddha-s and others hold that the universe 
which is Sat or something, arises out of nothing. 
Thus there is only one cause of all the visible 
and invisible and that cause is not Asat, but Sat. 

In this connection, another passage in the same 
Upanisad may be taken into consideration which 
seems to militate against this. In Chdndogya, III. 19 
the first verse runs thus: 


SUPA AMAA ANICA TAA AA ema | 


‘ Aditya (the sun) is described as Brahman. Its 
description: Verily at first all this was Asat; that 
Asat became Sat.’ How is it that the author here 
states that all this was Asat at first and that from 
Asat came Sat? Here the commentator says that 
the word asal stands for the Avyakta or unmani- 
fested state devoid of name and form. From it, 
the universe of name and form arose—that original 
state being one of darkness which is but a higher 
form of light. 


BHUMA-VIDYA 


Tuts Vidya also is to be found in the seventh 
Adhyāya of the same Upanisad. It contains the 
initiation into this Vidya of Narada by Sanatkumara. 
After Narada had mentioned the many books he had 
studied, the teacher said that that study was but in 
name and led the disciple from one stage to another; 
from name to Vak; from Vak to Manas; from 
Manas to Samkalpa; from Samkalpa to Citta; 
from Citta to Dhyana; from Dhyana to Vijūāna;. 
from Vijūāna to Bala (strength); from Bala to: 
Anna (food); from Anna to Apah; from Apah to 
Tejas; from Tejas to Akasa; from Akasa to Smara 
(memory); from Smara to Aga (desire); then to 
Prana. Then when the teacher said that Prana 
was all these and that he who sees, thinks and intuits. 
the relationship and nature of the Prana-s became 
an Ativādī, Narada became silent. Thereupon 
the teacher enunciated one after another the quali- 
fications of the disciple for initiation, Satya, 
Vijūāna, Mati (the zeal to know), Sraddha (faith), 
Nistha and Krti (Santi), which qualifications 
Narada complied with at each stage. Then the 
teacher said: Sukha (happiness) therefore is worthy 
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of inquiry. The disciple said: “ That happiness, 
O Lord, is sought by me.” Then in Section 24, the 
teacher spoke of the Bhūma-vidyā thus: 


TA ATAA ATANG MICI SINAI 4 War TATA 
GRAMA qued AT GHI qaqaqa ga 
TAK. . . Ii 

* Where one cannot sec another, where one 
cannot hear another, where one cannot intuit 
another, that is the Bhūmā (great); where one 
can see another, where one can hear another, 
where one can intuit another, that is the Alpa 
(small). Verily that which is Bhima is immortal, 
that which is Alpa is mortal.’ Thus is the Bhūma- 
vidya related by Sanatkumāra to Narada to reach 
that state where the ‘I’ or the soul is stated to 
be everywhere. In the closing verse of this chapter 
is made a statement that he who realizes thus cen- 
fronts neither death nor disease and becomes 
manyfold. In the numbers given, the highest is 
1000 which means that the soul can manifest itself 
in a 1000 forms, as Sri Krsna was seen by Narada 
in the many Gopi-s’ houses. In the centre of the 
head, in the Sahasrāra, there are a 1000 petals or 
spokes through which such manifestations arise. 


——n—  —=H 


PARYANKA-VIDYA 


IN the first chapter of the Kausitaki, it is related 
that Citra Gargyayani wanted to perform a sacrifice, 
for which he sent for Uddalaka as priest who sent 
his son Svetaketu to officiate for him. When the 
son went, Citra put some questions to Svetaketu, 
similar to those put to him by the King Pravahana 
Jaivali. The son unable to answer them returned 
to the father. Both of them being ignorant resorted 
to Citra as pupils in quest of knowledge, when 
Citra initiated them in the Vidya called the 
Parynaka or couch of Hiranyagarbha or Brahma. 
lt is said there that the moon is the door of Svarga 
and makes the soul that rejects it, i.e. has got over 
desires, to pass beyond it through the. Devayana 
path to the Brahma world; but in the case of the 
soul that rejects it not, it makes it return for rebirth 
in the physical world. In this Vidya, the soul is 
made to pass beyond the moon. First it goes to 
the world of Vidyut (or lightning); then the Guru 
comes across his path and puts the question: Who 
art thou? In the reply, the Sisya traces all his path, 
till he says: * I am time. Iam dependent on time’; 
the reply not being satisfactory, when further pressed 
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with the question ‘Who art thou?’, the reply 
is tvam asmi, ‘I am thyself’; then it is that the 
disciple is allowed to proceed onward. Then the 
worlds of Agni, Vayu, Varuna, Indra, Prajapati or 
(Virat) and lastly Brahma are reached. In the 
last world, the world of Hiranyagarbha, there is 
Brahma seated on his couch called Paryanka. 
Hence this Vidya is called by that name. 

Before Brahma is reached, we have to describe 
all the stages through which the pilgrim has to go. 
Ere he reaches Brahmaloka, the first thing he has 
to cross is the lake called Ara from ari, the enemies 
of desire, etc. But the Chandogya describes there 
two lakes, Ara and Nya; hence aranya, * forest’; 
then the Istihan Muhirta or the sacrifice-destroying 
moments; then the Virajā river on the banks ot 
which is situated the tree called Ilya; then the city 
of Brahma called Sālajja Samsthāna. In it is 
the palace called the Aparājita Āyatana or impregn- 
able palace. Then the doorkeepers, Indra and 
Prajapati, have to be confronted. Then Brahma’s 
hall, called Vibhu Pramita is reached, where there is 
a throne called Vicaksana in the centre of which is 
the couch of immeasurable radiance called 
Paryanka. As soon as the pilgrim reaches the 
Virajā river, Brahma asks attendants of his 
to go and receive him with all the respects 
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due to him. The Apsaras-es, the nymphs of 
heaven, are deputed for this work, who go with 
fruits, perfumes, garlands, garments and powdered 
aromatics and adorn him with the adornments of 
Brahma. When he goes to Brahma seated on his 
couch with the pillows, he mounts the couch with 
one foot at first. When, Brahma asks him ko’sz 
“Who art thou? °, he should reply thus: 


AAMAS: gt wala a; datu 
ASA cGITermemIde: Taare axaafa distasiift qur 
Asa aaa afer TATAHAN zeal ANAA 
qaza APTA TMA aaa araiheafead ueni 
drdf adha uda. . .u 

Kausitakibrahmana Upanisad, I. 6 


‘I am Rtu (time), I am what is in time. I am 
born from the womb of Akasa; the seed of wife; 
from the Samvatsara (year); the Tejas of the 
Bhūta-s (clements); the Atma of all and the five 
elements. Thou art Atma; what thou art, that 
am I” Brahma says to him: * Who am I?” Let 
him answer * Thou art Satya.” (Brahma asks:) 
* What is Satya?” ** What is other than the Deva-s 
(senses) and Prana-s, that is sat; what is the Deva-s 
and Prāņa-s, that is that tya; all this is called by the 
word * Satya’ (truth)." Such is all this universe. All 
this art thou.’ Herein is another division of Satya. 


` 
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Then this conversation is continued thus. 
Brahma asks him; ‘ How dost thou obtain the male 
names?’ ‘By Prana’. ‘How neuter names?’ 
“By Manas’. “How female names?’ “By Vak’. 
Then one after another of the organs are mentioned, 
till all that is to be known and desired are related 
to their source, i.e. Prajna. ‘Thus is the Hiranya- 
garbha-loka reached where all the extended power 
of citi (victory) and vyasti (power) await him who 
reaches it. As the Vedānta-sūtra-s put it (IV. 4. 
17), he who reaches it gets even the power of 
creating, preserving and destroying the worlds. 
Only he will not be allowed to exercise it, as there 
will occur a conflict between the rightful authority 
and the one reaching it. 

Though the description given here of Brahma- 
loka is of a concrete form, it will be found in the 
Upanisad that when the disciple reaches the loka-s 
he has to journey through his Manas alone. All 
the concrete things have to be made abstract. 
First about the lake Ara. This lake according to 
Samkara is one that stops the entrance to the world 
of Brahma, its depth being equal to a hundred 
oceans and its dark waters ever flowing in it, with 
tremendous waves, etc. It is called Ara, as it is 
composcd of the Ari-sad-varga-s or the six enemies, 
Raga, Dvesa, Kama, Krodha, Mada and Matsarya. 
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In the Chandog ya Upanisad, it is stated that Brahma- 
carya or celibacy alone will enable one to over- 
come the two lakes of Ara and Nya, which two 
terms when coupled together are Aranya or forest 
where celibacy was practised by the Vanaprastha-s. 
The lake can best be imagined as space with the 
undulatory force of subtle matter ever rolling 
fiercely or vibrating at a very rapid rate, like the 
waves of the ocean. Only those who have con- 
quered love and hate and other pairs can cross 
this lake mentally. For it should be remembered 
that all the journeyings here have to be done 
through Manas—nay—Prajüa at a later stage of 
the journey. 

Next comes the Istihan Muhūrta. It is trans- 
lated as the sacrifice-destroying-moments. Those 
that produce Raga, Dvesa, etc., destroy the sacrifice 
which enables one to attain Brahma. Now that 
the disciple has crossed the Ara and Nya lakes of 
Raga, Dvesa, etc., those periods of time that produce 
them fly naturally from him. Similarly there is 
the Viraja river and the Ilya tree on the other side 
of the river in which is the Brahma-city. The 
crossing of this Virajā or ageless river enables him 
never to grow old. Then he is able to live to the 
age of Brahma—he who had been subject to birth 
and death again and again in the lower worlds. 
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Formerly the desires of love and hate were seething 
like the waves of lakes having a limit to them and 
then subsiding; but there comes the river which is 
continuously flowing without any limit to its period 
or age. Hence one having had a snāna or dip in it 
is rejuvenated and made free from the limitations 
of age and lives even to Brahmā's age, since even 
Brahmi has his limit of age. In it, all his good 
and bad Karman-s are shaken off, the good ones 
going to his dear kindred; his enemics getting the 
evil ones, of course committed in past lives. It is 
the gulf of Lethe which is between the Brahma 
world and the lower worlds. One has to cross it 
with full memory. When this ageless river is 
crossed, he sces the Ila or Ilya tree from which the 
odour of Brahma reaches him. This is the first 
organ of sense, namely, that of smell, crossed in 
the Brahmaloka. Then comes the Sālajja city 
which affects the mouth through its flavour. This 
is the second organ of sense, that of taste, crossed. 
Then comes the organ of secing in Brahma’s palace, 
whercfrom the Tejas reaches him. Then come the 
doorkecpers, Indra and Prajapati, who represent, 
according to Samkara, Vayu and Akasa and who 
fly from him. Ahamkara, the sixth, is represented 
by Vibhu, the hall of Brahma, whence the glory, 
the feeling of pride, ‘I am Brahma’, reaches him. 
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Then comes Mahat which is represented by the 
throne, Vicaksana. This is Prajna from the stand- 
point of consciousness. The text says: A ASAT 
R aoa | ° It is Prajūā; through Prajna, he secs it 
all” Brahma sits on this throne, since Mahat is 
the totality of matter over which he presides. In 
other words, this one totality of matter is the real 
matter with which Brahma is clothed. 

Now about his throne. As the text says: 8 ART- 
sofa Gaamarrai geauamt AA gat Nal Aaaa TT 
qra] dead aara Arai | ‘He comes to his throne 
Vicaksana; the Sāma-s, Brhad and Rathantara, are 
its eastern feet; the Sāma-s, Dhyaita (or Syaita 
according to other texts) and Naudhasa, its western 
feet; the Sāma-s, Vairüpa and Vairaja, Sakvara 
and Raivata forming its horizontal sides. These 
Sama-s are said to be the names of the hymns in 
the Sāmaveda. Probably in these sounds of the Sama- 
veda lic the maximum and minimum of sound 
impulses of Mahat to create forms. All these sounds 
are latent in the matter of Mahat with which 
Brahma is clad. 

But there is another thing to connect Brahma 
with his garment. Just as in man the Jiva is 
connected with the matter of the Nadi-s through 
Prana, so there is the one intermediate Prana 
between Brahma and his throne of Mahatic matter. 


10 
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On his throne is the Paryanka or couch of unmea- 
sured ojas or aura. Sa pranah ‘ This is Prana’, as 
the text itself says in I. 5. In other words, this is 
the Hamsa on which Brahma bestrides in the lower 
or Ripa worlds. As the Hamsa is the vehicle of 
the Jiva-s in the lower worlds, so the couch of 
Prana is made to be over the throne, Mahat > 
representing or standing for the collective Jiva-s. 
It is in the state of Ahamkāra that the Jiva-s 
became separated. But in Mahat they are one. 
With regard to his couch: ded yä ^4 Ada yaf arah 
a AM exei ag AAN aaa ura 
a Oda TAN ANANA aria Soest Saat: AET- 
em -| ° The two feet of the couch are Sri (the lower 
prosperity) and the earth (or Prakrti). The two 
other feet are the past and the future, while all the 
hymns of the different Veda-s are posted at the 
bars and cornices of the couch. Time and matter 
of the worlds with their Pravrtti Sri are posted at 
the lower end of the couch; while the Nivrtti Sri is 
at the upper end of the couch serving as the pillow 
of Brahma.’ The Upa Sri of the Udgitha Brahma 
is as the cushion for Brahmi to dally with. The 
Nivrtti Sri at the upper end is the Priya or wife of 
Brahma who is, as stated in another place, the 
cause of Manas, i.c. Manasi; and the Pravrtti Sri is 
her Pratirūpa or reflection which is the cause of 
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the Caksus or Cāksusī who weaves the world like 
flowers; the Upa Šrī of Udgītha is represented by 
the 500 Apsaras-es who are the mothers of all, the 
undecaying and the streams that roll on to the 
knowledge of Brahmā. Five hundred of them go 
to receive the pilgrim with fruits; one hundred 
with garlands and one hundred with the Cürna 
(fragrant powder) in their hands. Hence the 
cause of Manas standing for eye and sound standing 
for ear and Vak are there. Brahma rests on the 
moon as his bed, since it is that which has come 
from the past universe and is the-seed of the new 
universe. The sun is not found here, as the sun’s 
jurisdiction stops with the three worlds. The 
sounds of all the Veda-s that have proceeded from 
the one sound, i.e. the Udgitha above, are at the 
corner, etc., of the couch. 

From the foregoing it is clear that even in the 
Brahmaloka there are two aspects, the Avyakta and 
the Vyakta. It is the world in which the Anu or 
atom and the Mahat or the great (i.e. the extremes) 
meet. Hence we find two stages in which there 
seems to be repetition. In the Vyakta stage or 
the Mahat stage, we find the Mahābhūta-s and 
Ahamkāra and Mahat represented by the Ilya 
tree, Sālajja, Aparājita palace, Indra and Prajapati 
(standing for the five elements) as well as the hall 
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Vibhu and the throne Vicaksana that stand for 
Ahamkāra and Mahat. These are manifested 
externally. But going right into the centre, we 
find Brahma seated on Prana, his couch. In order 
to create the universe, Hiranyagarbha breathes it 
forth through Prana, his vehicle. It is stated that 
the universe is exhaled by Brahma at the time of 
Kalpa and inhaled by him at Pralaya. Prana is 
the Fohatic power through which Brahma does 
the work. In the Litiga Purana, it is stated to be 
the Ananta, the eternal time through which the 
universe is enacted or breathed forth. Hence time 
is made the two feet of the couch. This Prana is 
under the control of Brahma and hence it is his 
couch. This couch has all the materials latent in 
it for Brahma to create the world or to weave the 
worlds like flowers, as the Upanisad puts it. In 
other words Prana has the two powers, the out- 
going or ingoing—the lower part of the couch and 
the upper part. In the lower, the Sri and Prakrti, 
viz., Purusa and Prakrti are there to create with 
finite time at the other end of the feet; while above 
there are the moon, the latent one having Ahamkara 
and Mahat, the cause of mind, the cause of the eye 
and the Udgitha, the cause of sound. All the 
causes of the elements, etc., are there which are 
taken by the lower sets to manifest in the Brahmaloka 
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itself as patent things; for thesc again are mani- 
fested in still more concrete shapes in the lower 
loka-s or worlds. Therefore this Vidya is called 
Paryanka or couch, as in it all the universe is latent. 
Thus therefore the Brahma world may be described 
in a diagram from the concrete standpoint: 


Ara Nya 
* * 


Istihan Muhūrta 








— Viraja River = 








+ Ilya 


City 





(The Star in the centre represents the Paryanka.) 





JYOTISAMJYOTIR-VIDYA 


Tui is the Vidya communicated by Rsi Yājūa- 
valkya to Rajarsi Janaka. The fourth Adhyaya 
of Brhadāraņyaka commences with the teachings 
which covers four Brahmana-s or chapters. In the 
second Brahmana Rsi Yājūavalkya introduces three 
kinds of souls, Visva, Taijasa and Prajna, as having 
their respective centres in the body in the three 
Avastha-s. 

Sal Z $ AMA red TANSAYA aT Varas TAMA 
FTA Weis RANA ga fà dar: menfam: |X |! aAa- 
«nsu Tere qe Aue qa ax Mal A TASA- 
Ka ANANA g Usage NGABA SANTA 
qui AAAS spenden Fla; d«naft dar gases 
aega aa Fa; uer fuer usmeddr fat ara TET 
SRIETĀ iar Ratatat Lada TAA Arter 

SRA FAT NIAAA: |1 3 I! 


‘Indha is verily the name of the Purusa who 
dwells in the right eye. Him whose true name is 
Indha, they call Indra by an indirect name. For 
the gods like indirect names and dislike to be named 
directly. Again that which in the shape of a 
Purusa dwells in the left eye is his wife, the Virat. 
Their union is (in) the ether within the heart; 
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again their food is the Jlohita-pinda (red-mass) 
within the heart; again their place of retreat is 
like the network (of Nādī-s) in the heart. Again 
the path to be travelled on (from Jāgrat to Svapna) 
is the Nādī which rises up from the heart. Like 
the hair a thousand times divided, thus are the 
Nādī-s called the Hitā, which are located in the 
heart. Proceeding by these Nāģī-s, that food 
proceeds. There is as it were food morc subtle 
than that. From this soul of the body (is nourished 
the higher).” 

Then in the next Brāhmaņa he proceeds to state 
in what world the Jīva is. 


qur a UA TU Z UA Oia aga Z< d RARA d 
dej gda: GIAA afsrtā cari quen sā er wate 
a meo. . . Aa WA eds im adu 
art yer: eene 11 % l! 


‘There are even two places of this Purusa, this 
place and the place of the next world; the place 
of dream which is between them is the third. 
Abiding in this middle place, man sees both places. 
_. . Himself creating a building (dream body) 
through the force of his own Bhas and Jyotis, he 
sleeps: then this Purusa becomes Svayam-Jyotis 
(self-light).? The seat of this Purusa is described 
as being in the heart thus: 
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TAH Sala ats AMAT: ay gadhis... wil 


‘What is the soul (Atma)? That Atma which is 
Vijūānamaya, which is within the heart’; and with- 
in the Prana-s and which is the Purusa of Jyotis. 
Then the next Brahmana leads the Purusa to the 
highest. This Purusa which is the pure light of 
Brahman has to return to this world through 
Kāma-s or desires but does not, when it is devoid 
of desires. ‘Being even a Brahman he obtains 
Brahman.’ Then it says in the fourth Brahmana 
thus: 


aaa sah; gadā | 

azar ARALARA NASTA || 4% Il 
TRAGAH TAAAT Ararat AASA: | 

aaa AeA ARAA fdareenasudu || dv || 


“O Deva-s, make an Upāsanā of this Jyotisam 
Jyotih (or the Light of lights) as the immortal life 
after whom the year with its days is rolling again 
and again. I, the wise, the immortal, comprehend 
as the immortal Brahman, the soul upon which the 
five kinds of beings and Ākāša are founded” Here 
is the Vidya of Jyotisām Jyotih described. It 
ends thus in IV. 4. 22: 


| g aT UA AES AAT ASA AIARA: WY A TASEK 
AIRISA GAA TM GAA: Seta: . . . ll 
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‘This great unborn Atma is the Atma which 
abides as Vijīānamaya, within the Prana-s, in the 
Ākāša of the heart; in it, it sleeps: it is the subduer 
of all; the Lord of all; the sovereign Lord of all.’ 
This is a meditation from the standpoint of con- 
sciousness. It is from Vijūānamaya-koša. 


ISA-VIDYA 


In the Īsāvāsva Upanisad, the opening lines commence 
thus: 


ge maraa ga aféra Ti TA | 

aa ma UMA Al TI: He Rau (| 9 N 

TRATABAN SIR: | 

TA A Ale: RAR WAT: || il 

* All this, whatever changes in the changing 

world must be God-vestured. Be happy through 
renouncing it; covet not (aught; for) whose 15 
wealth? . .. Whe knoweth all things as Atma, 
for him what grief existeth, what delusion when 
once he gazeth on the Oneness?’ ‘Thus are we 
led to the Oneness from the universe. For even 
the Hiranyagarbha described in the Paryanka- 
vidya is subject to delusion, being the seed of all 
the universe. Therefore is it called Sabala or 
Saguna Brahman as opposed to the Nirguna. We 
all know the famous passage of the Kenopanisad 
(IL. 3), Feared Tet Wd Ad "ed + qe u:, where it is said 
that he who thinks he knows Brahman, (the 
Nirguna), does not know him, as all knowledge 
implies a duality. The Nirguna being the non- 
dual one, is only a subject of realization. 


SRIMAN-NYASA-VIDYA 


Tuoucn the above subject is included under the 
heading of Vidyā-s by some, others do not consider 
it so. It occurs in the Taittiriya Narayana and 
does not rightly come under the Upanisad-s. The 
key-note cf it is Nyasa or renunciation to Brahman. 
As the Kaivalya Upanisad puts it in I. 2: A FHM A 
qup Yad Ah ema: Persons attain Im- 
mortality not through Karman, progeny or wealth 
but through renunciation alone.’ This renuncia- 
tion is called Samnyāsa Yoga in another place. 
Now we have done with the Vidyā-s. Of the 
thirty-two Vidyā-s, those of Prana and Pratardana 
have been treated of as one in this work; while 
Prāņāgnihotra which is related to Vaisvanara- 
vidya has been dealt with separately, as it is an 
important subject by itself. To the thirty-two 
Vidyā-s, two Vidyā-s which Sri Samkara mentions 
in his commentary on the Vedānta-sūtra-s, namely, 
Udgītha- and Purusa-vidya, are added in this book. 
From the foregoing, it is clear that all these 
Vidyā-s lead one from the heart, i.e. Kāraņa- 
šarīra to Saguna Brahman. Naturally our 
Vedāntin-s whose eye is on that One above Maya 
will not fall short of the Absolute and hence look 
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down upon all the meditations which lead to 
Saguna Brahman and hence to the ultimate Maya 
only. Some even go to the extent of saying that 
Punarjanma or rebirth will await one who goes to 
the Saguna. But such is not the opinion of Sri Sam- 
kara. On the very last sūtra of the Vedānta-sūtra-s 
ATZĪT: eam, he clearly says in his commentary: 


graraslakrereddnui g Aaaama AA- 
e „a ~ ~ A ~ 
3Rr | qqa R amannman TAN AA RA || 


‘It is a settled matter that those who through 
Samyagdarśana (perfect vision) have dispelled all 
mental darkness and are devoted to the eternally 
perfect Nirvāņa do not return; and as those also 
who rely on the knowledge of Saguna Brahman in 
the end have recourse to that (Nirvana), it follows 
that they also do not return.’ 

From the above passages there is no doubt that 
those who meditate upon Saguna Brahman reach 
the Nirguna in the end. When the Saguna reaches 
the Nirguna, they also reach It. But then there is 
the next question whether those who wish to reach 
the Nirguna have to pass through the Saguna. 
If they have to pass through the Saguna in reaching 
the ultimate goal, then it cannot be argued that 
the meditation upon the Saguna is unnecessary for 


them. 


AFTERWORD 


We have now come to the end of a most difficult 
and abstruse subject. The Vidyā-s are, as said 
above, different kinds of meditation. They are 
meant for advanced souls who scale from the third 
world to the fourth and thence to the higher worlds, 
till they reach the highest. But in taking up the 
different kinds of meditation, each soul has to 
adopt one which is suited to its growth and nature 
in the scheme of evolution. These souls may be 
roughly divided into two classes: those that want to 
reach the goal alone and those that want to work 
in the world too. The former are the Jivanmukta-s 
who wish to raise themselves to the Videhamukti 
condition of the highest by throwing off all bodies. 
The latter are the Jivanmukta-s who want to work 
in the world and are called Ādhikārika-Purusa-s. 
Naturally the former take up Atma for meditation; 
the latter, though they may take up Atma, meditate 
upon that which is their specialty. In the latter 
case, in order to fulfil the office which they take up, 
they resort to certain meditation adapted to their 
office. Without taking into consideration the 
highest offices of Brahma, Visnu and Siva, there 
are others which the souls have to occupy. To 
begin with, there are the five elements over which 
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preside the five Deva souls. If in the future a soul 
has to occupy the place of fire, it has now to 
meditate solely upon fire as the aspect of Atma 
and make a specialty of it. Similarly there are 
the other offices of the sun, moon, Dhruva, earth 
and others over which preside other souls. Coming 
down to this earth of ours which is presided over by 
Sanatkumāra, we find there are some who live with 
Him with meditation alone as food. Then there 
are the two chief positions of the Ruler and the 
Priest; then there are the other positions of presiding 
over a portion of earth, etc. At different periods 
on this earth, one has to incarnate as a great Bhakta; 
another to set an example of Karma; another to 
give an impetus of Jnana; for which purpose 
each soul has to incarnate at different periods to 
do that work. Such an one should therefore have 
his special work and meditation suited to his work. 
Only it should be remembered that such souls as 
are Adhikarika-Purusa-s have to live in the bodies 
of the globe they live in to give impetus to the souls 
therein. Hence it is that different kinds of Vidya-s 
are given in the Upanisad-s. It were better this 
subject had been handled by some occultist able 
to see the higher states and relate his experiences. 
It is perhaps to expedite the advent of such a person 
that this book has been written. 
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